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SRITANTRALOKAH 


Foreword 


English Translation of the Tantrāloka 


Abhinavagupta’s magnum opus ‘The Tantraloka’ is a great work in 
the ambience of tantragama treatise. This precept consists of right 
descriptions of almost all branches of saiva and šākta Agama. The right 
will to translate the entire work into English (direct from Samskrta) is 
reflected in the mind of Mr. Gautam Chatterjee. As the result, the 
translation work of the ten chapters has been completed with illustrious 
explanatory notes. | pray to Lord Siva, who blesses with his Triśūla of 
powers i.e. will, knowledge and action, may accomplish the translations 
of the entire work. I believe, all the scholars of the tantragama will 
appreciate this work with their blessings. 

Situated on the upper portion of the Tri$üla of Jhānaguru Lord 
Šamkara, Kasi, represents the whole world, so it is quite natural that 
people from Bengal come here and stay. In such a family, on 18" August 
1963 (Bhādrapada māsa), this child was born to enhance the joy of his 
mother Meera and father Amaresh Chandra Chatterjee, in order to 
flourish the grace of his lineage as his sun-sign is Leo (simhasthasūrya). 

‘Sisyaprajneva bodhasya kàranam guruvàkyatah', by such blessings 
from scriptures, the spiritual mother Rangama blessed and elevated this 
fortunate. After completing his education in science subjects from 
Banaras Hindu University, he cultivated his skill in the field of 
musicology, and drama-art. He performed his teachings in these subjects 
in Mahatma Gandhi Kashi Vidyapith. His mother Smt. Meera Devi was 
initiated (consecrated) by the ascetic Rangama and benefited by the 
teachings of great sages like Anandmayi Ma. M.M.Gopinath Kaviraja 
and others. 

By the blessings of these great dignities, Gautam’s interest arisen in 
the spirituality. He mastered himself by the grace of great scholars like 
Swami Lakshman Joo, Sri Govind Gopal Mukhopadhyay, Thakur 
Jaideva Singh and others in the area of literature, music art and 
Pratyabhijnasastra. He interviewed art stalwarts such as Satyajit Ray, 
Kumar Gandharva, Kelucharan Mohapatra. Nirmal Verma, Badal Sircar 
and others and published it with the concerned seminars. He had keen 
interest in journalism so he enriched the journals Dharmayug, Svatantra 
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Bharat, Rastriya Sahara and the Hindu with his talent, and got great 
fame. 

At present, with Abhinava Gupta Academy, busy with the scholarly 
works regarding Nātyašāstra and Pratyabhijnasastra, researches and 
seminars, Mr. Chatterjee is constantly engaged to accomplish his right 
resolves. | wish for the success of his zeal. 

In 2006, he published his own collection of ten plays (as a 
playwright) *Dasarüpaka' in Hindi. In the preface of this book, he has 
discussed the ideas of his own and other scholars. Here, the effort is 
praiseworthy but we can not approve every idea presented in this 
preface. Here discussed topics as the Buddhist tantras are inspired by 
Gautam Buddha, there are effects of Tantras on Nātyašāstra,the period 
mentioned here of Guhyasamājatantra, Prapaficasāratantra is the work of 
Adya Samkarācārya, the use of the word Sandhā Bhasa (the twilight or 
upside down language) are expected to have genuine proofs. We must 
not forget that the Jains are more harmonious to the nation than the 
Buddhists. : 

In the English translation of ‘the Tantraloka', Mr. Chatterjee has 
written valuable notes as required by the help of several works with great 
pain and hard work. His effort in this respect is very much appreciable. 1 
stop myself by saying that this method should be followed in the entire 
work. 


Y a CSS ui 


Vraja Vallabha Dvivedi 
(ex-head of the department of 
Samkhya Yoga Tantragama in 
Sampurnanand Sanskrit Vishvavidyalay 
Varanasi) 


SRITANTRALOKAH 


Introduction 


Indian philosophy, Kashmir Saivism and Tantraloka 


The philosophy of Indian Philosophy is not a-priori. But the 
worship of Siva or Rudra goes back to the Vedas. If we consider the 
excavation of Mohenjodaro and Harappa as pre-vedic (according to John 
Marshall’s view over the Indus Valley Civilization, and also the views 
from R. C. Majumdar and A. D. Pusalkar), we can come across the found 
image of Pašupati, as Pulaskar writes, the representation of male gods, 
the most remarkable is a three-faced deity. has at least three concepts 
which are usually associated with Siva viz. that he is (i) trimukha 
(threefaced), (ii) pasupati (lord of animals, in Kasmira Saivism, the term 
‘pasu’ means individual soul, pasa means maya and pati means Lord), 
and (iii) yogisvara or Mahāyogī. The first two aspects are apparent from 
the seal itself. The deity is sitting cross-legged in a padmāsana posture 
with eyes turned towards the tip of the nose which evidences the 
yogisvara aspect of the deity. It has been suggested by some scholors 
that the Siva-cult was borrowed by the Indo-Aryans from the Indus 
culture but as there is a reference to Siva in the Rigveda itself. Siva may 
not be a later intruder in the Hindu pantheon.’ 

Again, in the Yajurveda we have the Satarudriya. The Taittiriya 
Aranyaka tells us that the whole universe is the manifestation of Rudra. 
Some of Upanisads, the Mahabharata and some Puranas glorify Siva or 
Rudra. We find Rudra in the Atharvaveda, Brahmanas, Upanisada and 
Sutras. 

In the Puranas, Siva is demonstrated with two aspects, 
benevolent and malevolent. Siva is generally worshipped by ‘/inga’ i.e. 
phallic form and ‘in the shape of man’ i.e. anthropomorphic form (greek 
anthropos means man, morphe means shape). The purànas invariably 
present Siva with a single head whereas the installation of Siva's image 
with five heads (parnicamukhasiva), we find in religious place of worship 
like Vārānasī (or Kasi), in both the Visvanatha temples. We also find 
lingas with five faces (paiicamukhalingas), also known as pañcavaktra 
(Paīicavaktra mahàdevah in Skanda Purana). The Ardhanārīšvara form 
of Siva is too found in the Puranas. And finally the twenty-seventh 
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chapter of the Vayu Purana explains in detail the eightfold form of Siva. 
Rudra, Isana, Pasupati, Mahadeva, Nilalohita, Sankara, Siva, Šadāšiva, 
Sambhu, Vyomakesa, Trinetra, Trilocana, Tryambaka, Virūpāksa, 
Nilakantha, Nilagriva, Srikantha, Sitikantha, Astamūrti, Santa are few 
names, we can find these for Siva in the Puranas. 

In Indian Philosophy, linga originally meant symbol or sign of 
creation, grammatically it is sex, and etymologically, lihga and lāngula 
(plough, as Przyluski studied) are of austro-asiatic origin and the same 
thing. In nigama and Ggama, therefore we find clear traces of Siva from 
the ancient time, historically and religiously, as an essential cult. The 
sacred litercture of the Saivas is called Saivagama. Srikantha places it 
side by side with the Vedas. Madhavacarya refers to the four schools of 
Saivism - Nakulisa-pastipata, Saiva, Pratyabhijna and Rasešvara — in 
his percept ‘Sarvadarsanasamgraha, written in twelfth century. Here 
mentioned Saiva indicates the dualistic school of siddhanta šaiva, the 
belonging of Mādhavācārya. 

After six long centuries, Pandita l$varacandra Vidyāsāgara found 
the copies of this precept "Sarvadaršana samgraha’ in the late nineteenth 
century. During this dark period, people were unaware of šaivism and 
šaivāgamas of ancient India. No other traces were there in Moghul 
period. Pt. Vidyāsāgara found one copy of the same Samskrta script in 
Kolkata and two more copies from Kasi. He edited the entire script, 
consisting of fifteen major philosophies of ancient and medieval India 
and published it in book form from Asiatic Society of Bengal (nos.63 
and 142, Bibliotheca India) in 1853. Pt. Vidyāsāgara was then principal 
of the Samskrta College, Calcutta. After receiving this book with 
Samskrta text, E.B. Cowell and A.E. Gough translated it into English 
with fifteen philosophies and published it by indicating in the index that 
Madhavacarya had compiled sixteen philosopies. Recently the sixteenth, 
i.e. the advaita philosophy of Sarhkara is published from Adyāra Library 
and Research centre, Adyara, Chennai in 1999. Klaus K. Klostermaier 
has translated the Samskrta text into English. 

Therefore he was actually Vidyāsāgara ji who brought about this 
great work of Mādhavācārya into light so that, after the English version 
by Cowell and Gough, the whole world, we came to know about 
Kashmira Saivism or the philosophy of Pratyabhijīta and scholars traced 
the major works of this non-dualistic school from the Kasmiri Panditas 
for the very first time in late nineteenth and early twentieth centuries. 
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In his preface Pt. Vidyāsāgara writes: There are two manuscripts 
(of Sarvadaršanasamgraha) in Calcutta, one in the Library of the Sanskrit 
College, and the other in that of the former manuscripts was sufficiently 
correct. But scrutinizing it with the care necessary for publication, | 
collocated it with the copy in the Society’s Library and found that 
without the more manuscripts, the readings in several passages in which 
the two manuscripts differ, could not be reconciled. No other 
manuscripts were however procurable in Bengal, But by good fortune I 
procured three manuscripts from Benares. These were of essential 
service to me, and it was only after carefully collating them with the 
texts in Calcutta that | have been able to edit the work. | feel it my duty 
here to express my great delegations to Mr. Edward Hall, late of the 
Benaras College, through whose kind exertions the Benares manuscripts 
were received. 

Sanskrit College 
The 20" January, 1858. 


Hence the Saiva system (or systems) came to the notice of the 
modern scholors in 1858 A.D. The four- The Nakulisa-Pàsupata system, 
the Saiva system, the Pratyabhijià or Recognitive system ans the 
Resesvara or Mercurial system-among sixteen systems appeared for the 
first time when these published in the Bibilothica Indica. Inspite of that, 
the Pratyabhijiià Šāstra remained unknown to the modern scholars. In 
the year 1875, G. Buhler discovered in Kāšamīra (Kashmir), the works 
composed by Kashmiris under the general name Saiva Sāstra. The 
available Literature shows that there were eight system of the Saiva 
Philosophy as — Pastipata, Siddhanta, Nakulīša Pasupata, Visistadvaita 
Saiva, Višesādvaita Saiva, Nandikesvara Saiva and Monistic Saiva of 
Kashmira. Abhinavagupta, the great polymath of Kashmira, has 
categorised these as three Saiva systems- Dvaita, Dvaitādvaita and 
Advaita. Besides the four among sixteens in Sarvadaršanasamgraha, we 
find two more sects-Kāpālika and kālāmukha, in Yamuna’s 
Āgamaprāmānya. Saivism is again divided into Vira Saivism (or Sakti 
višistādvaita) and Saiva Siddhānta. The former is also known as 
Ligayata (or Satasthala). Though according to Sripati Pandita, Vira 
Šaivism is Visesadvaita and not Sakti Visistadvaitu. Scholars regarded 
this as Sakti Visistādvaita. K. C. Pandey puts this in the category of 
Vises@dvaita. | consider this as Sakti višistādvaita on the authentic basis 
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of Puranas and my revered guru Pt. Vraja Vallabha Dvivedi. Saiva 
Siddhānta calls itself Suddhādvaita, the name which Vallabha’s school 
bears. Whereas Vallabha means by the word ‘Suddha’ ‘that which is free 
from the impurity of Maya (māyāsambandharahita) and by the word 
‘Advaita’ ‘the Non-dual Brahman’, Šaiva Siddhānta takes the word 
*Suddha' in the sense of ‘unqualified’ and the word ‘Advaita’ in the 
sense of ‘Dvaita devoid of duality’ which means that difference is real in 
existence. That means, though, matter and souls are real yet they are not 
opposed to Siva but are inseparably united with Him who is the supreme 
reality. This suggests the influence of Aprthaksiddhi of Rāmānuja. Saiva 
Siddhanta agrees with Madhava in giving them substantive existence. 
Siddhanta Šaiva is dualistic and Mādhavācārya had faith in this dualistic 
philosophy. 

Saiva Siddhānta recogonizes eighteen Agamas whereas 
Šaivāgamas are twenty eight. In Sarvadaršanas-samgraha, chapter 
seventh, the šaiva daršana talks about Srimad Mrgendra, Karana, 
Kirana, Bahudaivatya, Pauskara and Tantra doctrines. Colebrook found 
five books of Saiva sūtras. He says, one is in the five, called the 
Pašupati sastra, which is probably the work quoted by Mādhva in his 
account of the Nakulisa Pāšupatas. 

Saiva Siddhanta is known as Southern Saivism and Pratyabijitā 
or Kashmira Saivism represents the Northern Saivism. It was primarily 
dualistic. This Northern school is known as Pratyabhijna or Trika or 
Spanda system as Kashmira Šaivism. In short, historically, Siva-sütra 
(these have been revealed to Vasugupta, as it is said). Vasugupta’s 
(eighth century) Spanda kārika or Spandāmrta, Somanand’s (ninth 
century) Siva drsti, Utpaldeva’s (son and disciple of Somanand Nath, 
tenth century) Pratyabhijna-sitra, Abhinavagupta's (950 — 1025, 
disciple of  Laksmanagupta)  Tantraloka, Pratyabhijnavimarsini, 
Paratrimsikà Vivarana and Paramārthasāra (mainly), Ksemaraja’s 
(pupil and cousin of Abhinavagupta)  Sivasütravimarsini, 
Spandasandoha and Spandanirnaya, Kallata's (chief disciple of 
Vasugupta) Svarüpa and Vibhüti Spanda and Vijnana Bhairava are some 
of the most important works of this system. Spandasandoha, by 
Ksemāraja, is a commentary on the first verse of Spandakārikā, and 
Spandanirnaya, is a commentary on the first verse of Spandakarika, and 
Spandanirnaya, a commentary on the Whole book. Actually he has 
divided kārikās into four sections. The commentary on the first section 
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consisting of twenty five verses is Svarūpa-spanda, second section is 
Sahajavidyodaya and the third is Vibhūtispanda. 

This system is based on Saiva āgamas. Saiva litreture or trika 
system can be vividly and broadly divided into three disciplines: Agama 
Sāstra, Spanda sāstra and Pratyabhijna Sastra. In their verbal meanings, 
the words or terms 'āgama' and ‘tantra’ are different. These are acrostic 
words like ‘bhairava’. But the Saiva literature regarding Agama Šāstra 
can be considered or named as tantra. These are Malinivijaya, 
Svacchanda, Mrgendra, Rudrayamala, Šivasūtras, Vijnanabhairava, 
Tantraloka etc. Spanda sūtras or Spanda Kārikās are Spanda šastra. 
Sivadrsti, I§varapratyabhijna (and its vimaršinī and vivrtivimaršinī), 
Paramārthasāra and pratyabhijnahrdayam are Pratyabhijnà Šāstra. We 
put the Tantrāloka (magnum opus, work in twelve volumes by 
Abhinavagupta) and Tantrrasāra (or tantrālokasāra, the essence of 
Tantraloka, in one slim book) in the category of Pratyabhijna Sastra. 
Pratyabhijna is Re-cognition. This Samskrta word ‘Pratyabhijna’ has 
the same connotation and verb-meaning as’ abhhijīā and ‘abhijndana’, 
meaning Recollection or Remembrance of what is forgotten which we 
knew before. We find this word in ancient texts like Logic or Nydya 
Sutras of Gautam, Paccabhijā in Pali in Buddism and for the same 
verbal meaning, *Anagnorisis' in Greek literature. 

Pratyabhijna is re-cognition, to recognize, slightly different 
from remembrance. A love-sick woman cannot get any consolation and 
joy even though her lover may be present near her until she recognizes 
him. The moment recognition dawns she becomes all joy. She does not 
need to remember. She recognizes him at once because she had not 
forgotten him. She knew her before, and knows him even from vismrti 
(forgetfulness) to smrti (remembrance) is abhijhāna, like in the story of 
Dusyanta and Šakuntalā. The simile of the love-sick woman is else to the 
purpose of pratyabhijfinà than the simile of Dusyanta. Let us take the 
later simile as approach. The remembrance takes place into the mind of 
Dusyanta as sphota, i.e. the meaning of something explodes into the 
mind of Dusyanta so that he is now able to recognize Sakuntalà as his 
wife which he had forgotten. Similarly, the modern pandits of Kashmir 
Saivism say that ‘I have forgotten that I am world of suffering, for | am 
wondering in this world of suffering, for | know but have forgotten, so 
remembrance is must. Now I have the remembrance that ‘I am that’ or 
‘you are me’ i.e. ‘rat tvam asi’. This is Recognition and this at once 
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overcomes bondage. The liberated soul becomes one with Siva and ever 
enjoys the mystic bliss of oneness with Lord and dissolves into 
Jivanamukti. 

And the other approach is that ‘There is’ and I have to recognize 
there is that which is, that ‘I am that’ that emptiness, the Siva. And this 
can happen in one single life, happen in one single moment. This entire 
world is full of reality. The word ‘reality is derived from ‘res’, thing (like 
the word ‘true’ derived from Latin ‘verus’, means ‘that which is’, or 
German ‘wahr’, the English root meaning of the word ‘True’ is ‘honest 
and faithful’. And the root of the English word ‘thing’ is fundamentally 
the same as the German ‘bedingen’, means to condition, to set the 
conditions or determine). Hence the reality is that which is conditioned 
in time and space, subject to birth, grow decay and death. So This world 
of such reality- where every ‘thing’ is interrelated, interdependent- is 
actually the content of human consciousness, as J. Krsnamürti used to 
say. Whereas Šiva means that which is good, benevolent, traquility, 
ecstasy, freedom, all in absolute sense. Reality is relative, really. We can 
look at this reality outside and inside, as witness, put the things in order 
and can negate the order. Emptiness happens in serene silence. Because 
thought is thing or things are thoughts, as Bishop Berkeley used to say. 
No-thing-ness is the void or emptiness within the human consciousness 
which exists as ‘that is’ as Samkara, means, sam (in Indian Dramaturgy, 
šama is the permanent emotion, sthayi . bhāva of Santa rasa, 
Abhinavagupta has described in his commentary ‘Abhinava Bharati’ of 
Indian dramaturgy Nātyašāstra of sage Bharata in detail where he talks 
about sahrdaya who is having a mind of ‘vimala pratibhā'. Adhikāri 
cātra vimalapratibhānašālīhrdayah. This pure intelligence, he also 
describes in the third ahnika of Tantraloka as a key word nirmalatva, the 
stainless purity) karoti iti Samkara, means, He who puts out or 
extinguishes all the animal impulses as dross which are nothing but the 
thought-constructs or ideation, vikalpas, is Samkara. This citta, full of 
real things, thoughts can transform into citi (the technical term of 
Kashmira Saivism for pure consciousness), devoid of all vikalpas. And 
Kashmira Saivism provides that an individual soul can start with a pure 
thought, suddha vikalpa that | am Siva and this entire world is my own 
grand splendour, vibhuti or vilasa out of my own svatantrya. 

So primarily Kashmira Saivism was a philosophy of dualism- 
ahantā and idanta, subjective and objective consciousness and after that 
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it spread out all over the realm of wisdom as visvāhanta or višvamaya 
and visvottirna, immanent and transcendent. This is the central 
philosophy of Kashmira Saivism, emerged in the ninth century A.D. as a 
monistic šaivism. He is Anuttara, state of Parama Siva, the H ighest Self, 
the Absolute, one than whom nothing is higher, the first vowel ‘a’, the 
Prakasa aspect of ‘a’. Vimarša is his glory, this world, contrast to 
Samkara’s maya. Here it is positive, creative, vimarša aspect of the 
Absolute Reality. 

‘Tantraloka’ is a creation of Acàryà Abhinavagupta, a 
compendium of all tantra texts available in several forms as works, àkara 
grantha, a mine of great wisdom where each and every perspective of 
tantra (is regarded as Sruti or Agama, revelation as opposed to a Smrti or 
Nigama, Tradition, paficama veda, ‘Srutisakhavisesah’, Nisvasatattva 
Samhita, one of the oldest available tantra, comprehends-meaning to 
hold it all together-that the Tantra is the culmination of the esoteric 
science of the Vedanta and the Sāmkhya. Another old Tāntrika text, 
‘Pingalamata’ says, the Tantra, first communicated by Siva, came down 
through tradition. It is Agama with the characteristics of chandas 
(Vedas). Vaidika mahāvākyas, like Prapaīicasāra. Tanyate vistarayate 
jāānam anena, i.e. by which knowledge is spread or developed is Tantra) 
is elaborately explained. It seems at first glance that this is a grantha of 
upasana, text of worship rituals, at a greater extent it is but actually this 
consists of the entire philosophical wisdom of Kashmir Saivism, that’s 
why this is put in the pratyabhijna šāstra, not in the category of āgama 
Sāstra, for it contemplates (manana or vicāra) over the principles 
(tattvas) and pratyabhijīā šāstra is actually manana šāstra or vicāra 
Šāstra. 

So this system says simply that jīva is Siva. Siva himself has five 
doings, paficakrtyakam-manifestation (srsti), maintenance, (sthiti), 
withdrawal from manifestation (samhāra), concealment (vilaya or 
svarupagopan) and grace (anugraha or šaktipāta, or svaprakasa). 


ucyate vastuto’smakam Siva eva yathavidhah 
svarūpagopanam krtva svaprakāšah punastathā. l 
(Tantrāloka, chapter one, śloka 223) 


So, Siva, by his fourth doing, has forgotten that he is Siva and considered 
himself as jīva. He has to re-cognize himself again by his own grace and 
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the recognition dawns that He is Siva. This is just as caitanya. Caitanya 
plays and attempting into caityana, contemplating on caitanya to be 
caitanya again. this is His parāšakti or samvid Sakti or citpratibha who is 
trying, the niscayatmikašakti the answering mind of individual soul, 
Krsna (as in Paficarātra) sometimes Bhairava (as in mātangatantra, by 
the use of anpratyaya of taddhita, it is not matangatantra, This is 
‘Matanga pāramešvarāgama', not of dual siddhànta saiva, but šaiva 
āgama) and sometimes Bhairavi (as in the Saktatantra) according to 
M.M. Pt. Gopīnātha Kavirāja. Jiva is samšayātmikā Sakti, the 
questioning mind as Arjuna in Gira or bhairavī in Vijāān Bhairava This 
state is Sadāšiva. 


svayamevam vibodhašca tathā prašnottarātmakah 
gurušisyapade 'pyesa dehabhedo hyatattvikah. 


(Tantrāloka, chapter one, šloka 256) 


Liberation or salvation (mukti or moksa) is the meaning, goal 
and ever-relevant light of Asian country India and Indian philosophy. 
From pre-Vedic period to this post modem age, this essence of Indian 
philosophy is still remaining. In quantum, liberation does not depend on 
time or space, on birth and death. It is simply Self-realization depends on 
this life only, here and now. In one single verse, Ācārya Abhinavagūpta 
has put it in an impeccable way before the messy conglomeration of 
several thoughts concerning to salvation or moksa. He says: 


mokso hi nama naivānyah svarūpaprathanam hi sah 
svarūpam càtmanah samvinnānyattatra tu yah punah. 


(Tantraloka, chapter one, $loka 156) 
Meaning, the salvation is nothing else but the essential nature or form of 
one's own self, the awareness of one's true nature. This is named Artma- 
samvit in Pratyabhijna philosophy. 
This voluminous work Tantrāloka consists of thirty seven 
chapters (Ghnika). The last verse (Sloka) of the last chapter is: 


idamabhinavaguptaprombhitam šāstrasāram 
Siva ni$amaya tàvat sarvatah $rotratantrah 
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tava kila nutiresā sā hi tvadriipacarce- 
tyabhinavaparitusto lokamātmīkurusva. 


(O Siva! Please listen to this work, not work but the principles, 
šāstratattva, which is presented in the best form by Abhinavagupta for 
you are omniscient. This is my praise or eulogy for you. Since this is the 
discussion or commendation about your form as beauty, so assimilate the 
world by satisfying with this ever-new praise.) 

The pratyabhijna philosophy talks about thirty six principles, 
The Atman, The process of manifestation through Maya, The 
Transcendent Parama Siva, Five principles of the Universal subject- 
Object, The limited individual experience with the three coverings 
(Kaficukas), Two Principles of the limited individual subject object, 
principles mental operation, The principles of materiality are some main 
doctrines of the Praryabhijfià system. 

So, to recognize that emptiness, full of active energy as Parama 
Siva, is the principle of Re-cognition philosophically. Tantraloka offers 
its practical side as well. Here the light is conspicuously visible and 
impeccably inescapable. This system, historically, is found from the time 
of Tryambaka and Durvāsā. This system is also known as Trika-šāsana, 
Trika šāstra and Trika Darsana from Rahasya Sampradāya and 
Sivagama. We find a lineage or karma from Vasugupta and 
Somananda(9" century) and till the disciples of Abhinavagupta (11" 
century). In Kashmira, Abhinavagupta is regarded as Mahāmahešvara. 
His origin & lineage, father Narsimhagupta and ancestor Atrigupta 
shifted to Kashmira from Kannuja(U.P.) by the king Lalitaditya (of 
Kashmir) in 8" century A.D. according to the version of Abhinavagupta, 
mentioned in the 39" āknika of Tantraloka (like Chattopādhyāya, 
Bandyopādhyāya, Mukhopādhyāya, Gangopadhyaya and Bhattāchāryās 
were shifted to Kolkata from Kannauj, the then capital of the state of 
Gurjar Pratihāra in 9" and 10" century, now known as Uttar Pradesh, as 
described by Asit Kumar Bandyopādhyāya in his book ‘Bangalira 
Itihāsa”) Laksamanagupta was Abhinavagupta's teacher. Narsimhagupta, 
Utpaldeva, Bhattatauta were his other teachers. He has created so many 
Independent treatises as Tantrāloka, Tantrasāra, Bodhpaīicadašikā, 
Parātrimšikā vivarana, Devibhujanga (found in  Vi$vabhàrati), 
Malinivijayavarttika, Bhagavad gitartha samgraha, Paramārthasāra, 
Abhinava Bharati (Natyasastra vivrti), Dhvanyalokalocana, 


19 


SRITANTRALOKAH 


IévarapratyabhijRàvivrtivimarsint, Anuttarāstikā etc. Ksemaraja and 
Jayaratha were his disciples. Jayaratha has made commentary on his 
*Tantrāloka”. 

| have translated this work ‘Tantraloka’ from the original 
samskrta text of the K S T S (Kashmir series of text and studies) and 
found the other texts are inescapably incorrect. Somananda regards sage 
Durvāsā as his manasa guru, in the similar way | regard Acarya 
Abhinavagupta as my manasa guru. Prof Vrajavallabha Dvivedi who has 
written his foreword in my initiating volumes of Tantrāloka, is my 
revered teacher in the area of Agama and Samskrta. By dint of their 
grace, I am presenting these volumes. The entire work will be concluded 
in twelve volumes, as I hope. This is the second volume, including the 
ahnikas two, three and four. 

This work determines that the caitanya is always there with the 
forgotten Siva as jiva as grace without which one can not perform his 
trident (Trišūla). This is truly the Anuttara state, (or Anuttars dhama, as 
Abhinavagupta stated this term in the 37” chapter of his commentary on 
Nāryašāstra and at the end of second Ghnika of Tantralokā ) the fourth 
witnessing state of jīva as AUM who is simply aware of what Gautam 
Chattopādhyāya is performing as forgotten Siva or jīva with His powers 
of will, knowledge and action. Only these are the powers in the energy 
field of capacity of an individual soul which one can do without knowing 
destiny but the grace is there. Sakti can breath the power and instruction 
of Siva to perform. When one recognizes his or her beloved, at once 
becomes the grace the Siva. This is Love, unconditional, agape. The 
serene silence. 


Gautam Chatterjee 
Kast 

Early Winter 

2008 
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Prefatory Note 


Abhinavagupta's hermeneutic 


To read the entire text, to go through this profound wisdom 
of Tantra ‘Tantraloka' and to determine the definite and intended 
meaning of Acàrya Abhinavagupta's words, we must have the 
sense of hermeneutics initially. Etymologically, this significant 
term 'Hermeneutics' is derived from its Greek root 'hermes' 
meaning God. In ancient Greece, hermeneutics were the 
messengers of the Greek Gods, the intermediary between the gods 
and humanity. The task of a hermeneutic was to translate the God's 
wishes and commands into the language of, into the idioms of 
humans. In Greek mythology hermes is considered to be the 
inventor of language and writing (the principal tools by means of 
which we apprehend meaning and communicate it to others), 
because the discipline of hermeneutics is concerned with 
uncovering and explicating the meaning of utterances. The modern 
uses of the term hermeneutics derives from the Greek verb 
'hermeneuo', means, to interpret or explain, and the Greek noun 
'hermeneia' means, interpretation or explanation. It works within 
the framework of a discipline which proposes to understand a text- 
to understand it beginning with its intention, on the basis of what it 
attempts to say. Richard Palmer distinguishes six divisions within 
the field of hermeneutics: |. principles of biblical exegesis, 2. 
general philological methodology, 3. the science of linguistic 
understanding, 4. the methodological foundations of the human 
sciences, 5. phenomenology of existence and existential 
understanding, and 6. systems of interpretation whose purpose is to 
determine the meanings behind myths and symbols. 

Today, without the help of hermeneutics, scholars and 
aspirants fail to understand the exact meaning of words used by the 
polymath like Abhinavagupta or any other ascetic or seer. It 
becomes total non-communication. Take an example of the word 
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udyama, used in 'Siva Sūtras' (the siitra is Udyamo Bhairavah). 
Scholars from the time of M. M. Pt. Gopinath Kaviraja till today, 
have been constantly translating and interpreting this technical 
term in a superficial sense of the word. They mean it as ‘exertion’ 
or 'upsurge'. That's why Kaviraja ji asked my other revered teacher 
Thakur Jaideva Singh ji to translate this whole text in a deeper 
sense. And he accomplished it. He reflected the accurate meaning 
of this term as 'sudden flash of Light' or 'sudden emergence of 
Consciousness'. So, in order to avoid the messy conglomeration of 
thought or apocryphal meaning, and to explore the deeper sense of 
the words] used in 'Tantraloka', reader needs hermeneutics with 
nirukta (etymology), pratyahara and sirsana (acronym). 'Bharata' or 
'Bhairava' is an acrostic word (by the slip of pen, this 'acrostic' is 
written as 'anacrostic' by Jaideva ji in his translation-book 'Siva 
Sūtras', page 31, second note of the same sütra i.e. the fourth 
aphorism). It is 'acrostic', not 'anacrostic". 

Hence we need Agamika hermeneutic, like Buddhist 
hermeneutic. Buddhist hermeneutic uses four principles as nitartha 
(definitive or precise meaning, that which is literal is definitive), 
neyārtha (interpretable, that which is not literal requires 
interpretation), abhipraya (special intention, the intended meaning) 
and abhisamdhi ( hidden intention). The entire text (here it is from 
KSTS) of Tantraloka is soteriological and full of hidden or secret 
language. This is known as twilight language or Samdhya Bhāsā. 
Now, how we are going to interpret and understand this entire text 
is using hermeneutics leads us exploring definite and intended 
meaning (where dead words, after realization, live words). The 
intended meaning is what one intends one's readers to understand. 
This intended meaning is multiple and difficult to determine. 
Samdhi (leads to Samdhyā) means intention with the sense of a 
deep or underlying meaning. Sphota or Pratibha or Nirmocana is 
unlock the meaning’. This the way to decode Pratyabhijna by using 
Agamika hermeneutic. 


And Abhinavagupta provides his own hermeneutic. 
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Explanatory Notes 


(1) Anuttara : 

Nāsti uttaram yasmat. One than whom nothing is 
higher. Or, in other words, na vidyate uttaram adhikam 
yatah, means than which nothing is more, or additional. 
This is different from ‘amrta’ in essence.This is 
beautifull, magnificant, dynamic and the bestower of 
eternal existence to jiva bhava’. This is an amazing 
state of ecstatic bhava, where, 


yatrāsti na bhayam kimcinna jarā vyadhayo 'pi và 
na vighnā na ca vai mrtyurna kālah kalayecca tam. 


no form of fear exists, no right of old age prevails, no 
possibilitiy of any disease, no obstructions, no any 
existence of death nor kāla is able to play any thing. 
That abiding state is the home of a ‘iva’, an empirical 
being, truly and finally. The nirukti of anuttara is a, nut 
and tara. ‘a’ signifies for anuttara completely but 
etymologically. ‘nut’ is derived from its root ‘nud 
meaning to push and tara means to go beyond. So ‘a’ is 
the state going beyond the worldly existence through 
impulsion. ‘A’ is kala. ‘Anut means not existing, 
avidyamāna. That is ‘ama kala’, the seventeenth Sakti 
aspect of ‘amrta’ (kalāsaptadašī yasavamrtakararüpint 
: as told by Jayaratha, whose commentary ‘Viveka’ on 
the Tantraloka is available). In terms of principle, 
*amá' kala (form) is that Anuttara principle. This 
bhava originates from visarga (emanation, creation) 
- The word for ‘I’ in Sanskrit is (sT6) (aham). ‘A’ (33) 
and ‘ha’ (€ ) between themselves include all the letters 
of the Sanskrit language. This is pratyāhāra. ‘A’ (31) 

represents 'prakàsa' or Siva, of the nature of the body 
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as anuttara. ‘ha’ (€) represents vimarša or Sakti 
(Uma. The light or splendour of Siva. Iccha šaktir uma 
kumari- Siva sūtra.), indicative of the expansion of 
Sakti, the bindu (or dot). When two dots placed 
perpendicularly one upon the other after a letter, gives 
the sound ‘ha’, is visarga. This visarga is not expressed 
as € ( ha ) and full of kala. When this visarga (:) joins 
the form of anuttara (a), that sounds as hakara. This is 
the śruti of that joining bhava - sanghatta, yāmala, 
ardhanarisvara, tadubhaya, ubhaya, coupling state. 
This bhava manifests, spandas from visarga in the form 
of ecstasy. Visarga appears from Anuttara causes 
ecstasy, we can say it in other words. Eternal joy or 
bliss is His nature. To express outwardly is His very 
desire. Thus, this is ‘Anuttaramrta Kula’. Hence this is 
the journey from ‘aham’(3té@ ) to ‘ah’ (%:). From 
individual (empirical) mind to Universal (rational, in 
terms of Kant) Mind. From chitta to Citi. From nimesa 
to unmesa. From ‘a’ (of aum) to unmanā. From 
tirodhāna vyāpāra, svarūpa gopana krtya to the 
anugraha vyāpāra, svaprakāša krtya of Parama Šiva. 
From sankoca to unmajjana, unmilana. (Ucyate, 
vastuto 'smákam Siva eva yathavidhah, 
svarüpagoapanam krtvā svaprakasah punastathā, šloka 
223). That amazing ecstasy is termed cakitamudrà in 
respect to a sloka from  Vijüana  Bhairava- 
Abindumavisargam (should be read as-Abindum 
avisargam) ca akaram japato mahan, udeti devi sahasa 
jhānaughah paramesvarah. |f one recites the letter 
*q'(33) without ‘bindu’ or ‘visarga’ then, O goddess, 
Parame$vara - a magnificent torrent of wishdom 
appears suddenly. That is *Udyamo Bhairavah' another 
Siva sütra. That means Bhairava is not exertion or, 
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upsurge but sudden emergence (flash) of Light 
(consciousness). Šrī Abhinavagupta uses a analogy for 
this sudden flash as vidyullekhà (lightning) in the form 
of ‘Nartaka ātmā (another Siva sutra) in his prayer in 
‘the Tantrāloka”- 


Naumi | devim | Sarirastham nrtyato bhairvākrie, 


In sounding ‘a’ with visarga i.e. ah, there will be 
exhalation (rechaka). Vijnanabhairava implies that the 

letter ‘a’ (31) should be recited in a kumbhaka state i.e. 
in a state of the retentation of the breath as ‘a’ (31) . The 
letter ‘a’ (31) is the initial letter of the alphabet. It is the 
source and origin of all other letters. It is neither 
generated out of any other letter, nor is it dissolved in 
any other letter. A consonant can be uttered with the 
help of this vowel prefix or suffix. It symbolizes 
anuttara, the absolute, the state which is beyond, the 
state in which Siva and Sakti are in indistinguishable 
unity. This is the state of the harmonious fusion of 
Siva-sakti, Siva-sakti-samarasya. 


tato 'pi paramam jūānamupāyādivivarjitam 
anandaSaktivisrantamanuttaramihocyate. 


There also exists a knowledge which is absolute, 
ultimate and devoid of means etc. This rests in the 
Ananda Sakti (the power of ecstasy) and that is called 
Anuttara. ( Tantráloka, chapter one, šloka 612 ). 


The Anuttara is the Absolute void is Bhairava 
who is beyond the senses and the mind. 
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‘ Sikhipaksaiscitrariipairmandalaih sūnyapaīīcakam, 
dhyāyato 'nuttare šūnye pravešo hydaye bhavet 
(Vijnana Bhairava). The yogi should meditate in his 
heart on the five voids appearing in the circles of 
motley feathers of peacocks. Thus will he be absorbed 
in the Absolute void. This is actually the samāveša of 
anuttara šūnya of the yogi in the Bhairava form. In 
Yoginīhrdaya, in the seed syllable (bijaksara) ‘(& ), 
there states the bhāvanā (creative contemplation) of six 
voids. The sixth void is the absorbtion in Anuttara state. 
This is the Paramam Padam, the abide of Vishu in 
vedic terms - 


Tadvisnoh paramam padam sada pasyanti sūrayah, 
divīva caksurātatam (Rgveda). 


In his another magnum opus Paratrisika-Vivarana, 
Achārya Abhinavagupta starts this text after prayer 
with this term ‘anutiaram in this first verse as 
Anuttaram katham deva sadyah kaulikasiddhidam 

yena vijūātamātreņa  khecarī-samatām vrajet. 
Abhinavagupta says that this unsurpassable Divine 
Consciousness is the Experient of everything (thing 
means that which conditions in time and space, what is) 
so there is nothing (no-thing) or none other that can 
make it his object of experience. The final state of 
Pramata in the Absolute term than whom nothing is 
higher. This is the Supreme State, the Self-luminous 
Universal Consciousness. He is the first state in the 
form of knowledge Anuttara (II, 1). 

In Vajrayana or Tāntrika Buddhism, Anuttaratantra is 
explained into pitr tantra, matr tantra and advaya 
tantra. Ìt (Anuttaratantra) explains prajnopaya 
yuganaddha. lt is also known as yoginītantra. 
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2. Anupaya: 

From the point of view of jīva or individual self, the goal 
of human life is to attain Siva, who is good, that is 
moksa or liberation from bondages, that is self realization 
(mokso hi nama naivānyah svarūpaprathanam hi tat. 
Tantraloka, ch. 1, sl. 156), that is to realize the self who 
is Siva, technically Parama Šiva or mahešvara or the 
state of Anuttara, the Absolute, than whom nothing is 
higher. Kashmir Saivism or the school of Pratyabhijna 
system states bondages as karcukas and considers the 
impurities or dross as mala and divides these malas 
into three types which are ànava mala, māyīya mala 
and karma mala. kañcuka means limitation. This is jīva 
who limits himself, limits his-self by considering 
himself as a separate entity, cuts off from the universal 
stream of consciousness. It is consciousness of self- 
limitation According to this system, there exists the 
tattvas which limit the individual self, limit the 
individual experiences. These tattavas are Maya and 
the five kancukas. Here Maya is not the maya of 
Samkara (Adya Samkaracarya). The entire system of 
Advaita Vedanta may encapsulated in half a verse : 
brahma satyam jagan mithyā jivo brahmaiva nāparah. 
Means, Brahman is the only Reality, the world is 
ultimately false, and the individual soul is non-different 
from Brahman. 

According to this, the world is a creation of Maya. 
The individual selves on account of their inherent 
Avidyā (In the Pratyabhijūā system, this is called 
paurusa ajūāna. |n Vedanta, these words Maya, 
Avidyā, | Ajnana, | Bhrànti, | Bhrama,  Adhyāsa, 
Adhyārope, | Anirvacaniya, | Vivarta, | Nàma-Rüpa, 
Avyakta, Aksara, Bijasakti, Mula-prakrti are used 
relentlessly) imagine themselves as different from 
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Brahman and mistake Brahman as this world of 
plurality, as we mistake a rope as a snake. Avidyā 
evaporates at the dawn of knowledge- the non-dual self 
which is liberation. 

But here maya is the Sakti of Siva in the school of 
Kashmir Saivism. Through this Sakti, Siva is immanent 
in all as višvamaya or visvatmaka and at the same the 
time He is transcendent, visvottirna. This world is the 
grandeour of Siva, not separate from Siva. Through His 
maya as Sakti, He is spanda, throbs in the form of 
world. This worldly appearance is not negative, or 
snake, or a thing which should be get rid of. 

Here Parama Siva is not passive, detached witness 
of everything. He is active because through His spanda, 
this world vibrates. So this world is splendour of his 
own free consciousness (svātantrya), like a city in the 
mirror, the supreme consciousness (svātantrya) samvid. 
And that freedom is being limited by the individual 
soul. These limiting tattvas are maya and five kancukas 
out of thirty six tattvas of Pratyabhijna system. These 
are- 

1. Siva tattva (the initial creative movement, spanda or 
prathama spanda of Parama Siva), 2. Shakti tattva (the 
Energy of Siva), 3. Sadāšiva or sādākhya tattva, 4. 
Isvara or aisvarya tattva, 5. Sadvidyà or Suddhavidyà 
tattva (these five are the fattvas of the universal 
experience), 6. Maya (and the offspring of maya are 
five coverings or karicukas as: ), 7. Kala, 8. Vidya, 

9. Raga, 10. kala, 11. Niyati (these six are the tattvas of 
the limited experience), 12. Purusa, 13. Prakrti (these 
two are the tattvas of the limited individual), 

14. Buddhi, 15. Ahamkara, 16. Manas (these three are 
the tattvas of mental operation), (Ghānendrīpas) 
17.Ghranendriya, 18. Rasendriya, 19. Caksurindriya, 
20.Sparsendriya and 21. Sravanendriya,(karmendriyas) 
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22. Vagindriya, 23. Hastendriya, 61. Padendriya, 

25. Payvendriya and 26. Upasthendriya, (tanmātrās), 
27. Šabda-tanmātrā, 28. Sparsa-tanmatra, 

29. Rūpa- tanmātrā, 30. Rasa-tanmātra and 

31. Gandha-tanmātrā (these fifteen are the tattvas of 
sensible experience), 32. Akasa, 33. Vayu, 34. Teja, 

35. Āpas and 36. Prthvī (These five bhütas are the 
tattvas of materiality). 

So from the point of view of individual soul, jiva is 
limiting himself through maya and five karicukas. The 
impurities (malas) are due to these limitations and 
ajnana of two types : Paurusa ajūāna and bauddha 
ajnana. Ajhāna is primal limitation, mala, ignorance, 
not the absence of knowledge. Paurusa ajhāna is the 
innate ignorance of Purusa regarding his real self. It is 
also known as Paunsna ajfiana. Bauddha ajhāna is the 
ignorance inherent in buddhi by which one considers 
his subtle or gross body as the self on account of 
ašuddha vikalpas. Vikalpa is ideation or thought- 
construct or irrational / psychological thought. So for 
Paurusa ajnana, Paurusa jħāna is essential. For 
Bauddha ajīāna, bauddha jňāna is essential, as this 
system of saivism prescribes. 

Now this system classifies ignorance or mala into 
three types : āņava mala, māyīya mala and karma 
mala. The bondage of the empirical soul i.e. individual, 
is due to these limiting conditions (mala or ajnana). 
ànava mala is an innate, limiting condition which is the 
primal ignorance of our essential nature as Siva, so that 
the jiva, the experient do not enjoy the bliss of Siva in 
the world of Siva. Mayiya mala is due to maya which 
gives to the soul its gross and subtle body and brings 
about the sence of difference. Karma mala is the 
impression or imprint left in the subconsciousness of 
mind due to motivated action out of attachment. So 
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these malas are nothing but vitiated or limited 
knowledge, psychologically as ignorance. 

Knowledge, which can be added, further can be 
improved with more things, is limited knowledge. 
Mala. Ajūāna. That is why the second Siva sutra is 
jJnanam bandhah, meaning limited knowledge is 
bondage. This kind of psychological knowledge is the 
cause of bondage of the empirical soul. A scientist 
invented something as knowledge. This is not complete 
for another scientist comes along after few years, who 
adds more information as knowledge. Similarly, we 
know something which can be added in future is 
acquired knowledge, incomplete, vitiated, shrunken or 
limited knowledge. And our mind is the prisoner of 
such kind of baggage, full of limited knowledge, mala 
psychologically. This is knowledge as ignorance, 
causes bondage, breeds more limitations. We see or 
hear something and the very looking at the object left a 
mark as imprint in our minds, further dictates our 
behaviours. This way we are caught in the network of 
thought. My behaviour is the response of thought. 
Thought is the response of memory which is full of old 
experiences, bank of past things. When we act or 
behave, we experience and that experience again stores 
in the memory. So, memory, thought, action, 
experience and memory is the complete network of 
thought gives the notion of a thinker which is illusion. 
Thought is thinker which is illusion. Thought is thinker, 
as J. Krisnamürti used to say. This kind of thought is 
synthetic analytical thought, says Immanual Kant. 

Now in order to wipe out these malas as ignorance, 
what to do? In order to reveal the Light, as Siva-hood, 
is there any process or method given to us, so that an 
individual soul can go beyond ignorance of the 
empirical realm, or we shall wait for grace from 
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outside. Indian philosophy says that grace can descend 
only if the receipent is ready, is able to receive, what 
the communication is, trying to communicate through 
medium to form a commune with Sri Aurobindo 
explains as the Saccidananda, through the Supermind, 
descends into mind, life and matter. The descent of the 
Divine is called involution and is the result of the self- 
concealment of the Divine. Ascent depends on Descent. 
So from Vedika hymns to Buddha to Sri Aurobindo to 
J. Krsnamirti and Ramana Maharsi, they prescribe 
some process or method. Whereas some like J. 
Krsnamürti (choiceless awareness) or Ramana Maharsi, 
(know yourself) never prescribe any method or 
practical discipline, on the contrary J. Krsnamürti states 
that following a method means caught in the same 
conditioned trap for a method means another kind of 
thought, translating into old vicious thought, breeds 
another type of conditioning, leading new thought, 
gives rise to old thinker in new form. So he says, as 
Buddha, that truth is a pathless land. Reality, as thought 
or thing, can not constitute it in time and space. Truth 
or even meditation is not the outcome of thought, can’t 
be. It is here and know, in the present moment. 

Kashmir Saivism says, we don’t have to reach 
there. We don’t have to unite with Siva through any 
discipline. We don’t have to free Purusa from Prakrti in 
order to be Purusa. Kashmir Saivism simply says, 1 
simply have to re-cognize that I am Siva. I have 
forgotten it due to ignorance or mala, so grace is 
necessary. spiritual discipline is necessary. That is why 
the school of Saivism is known as Pratyabhijna system, 
the system of re-cognition. And before grace, prayer is 
obvious from the side of receipent, the jīva. Ācārya 
Abhinavaguptapada gives three shades of Light in his 
prayers. 
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Vimalakalāšrayābhinavasrstimahājananī 
bharitatanusca pafticamukhguptarucirjanakah 
tadubhayayāmalasphuritabhāvavisargamayam 
hrdayamanuttaramrtakulam mama samsphuratāt. 
(Tantrāloka, āhnika 1, $loka 1) 


naumi devim Sarirastham nrtyato bhairvakrte 
pravrnmeghaghanavyomavidyullekhavilasinima. 
(Tantrakloka, ahnika 1, $loka 3) 


ātmā prakàsavapuresa šivah svatantrah 
svatantryanarmarabhasena nijam svarūpam 
samcchadya yatpunarapi prathayeta pūrņa 
tacca kramākramavašādathavā tribhedat. 
(Tantrasāra, āhnika 1, $loka 5) 


Here we come across two different kinds of simile of 
Light. In second prayer, Abhinavagupta bows down to 
the deity (Bhairavī) who is like sudden lightning in the 
dancing Bhairava. In the third upodghāt, ātmā, the soul 
is described like an idol of Light. These levels of 
marvelous similes, we find nowhere. 

So, Siva as Bhairava has five faces where the five 
forms of knowledge is hidden as Īšāna Tatpurusa, 
Aghora, Vamadeva and sadyojāta. Rauravagama 
regards it as bahurūpa kala. Five classical Ragas are 
manifested from His five mouths with the sixth Sakti 
Bhairavi, as Bhairava, Sri, kàmoda, Nata and Hindola. 
There are five powers of Parama Siva- Cit (the power 
of self-revelation, Siva), Ananda (Absolute, Svātantrya 
bliss), /cchà (will Sadāšiva), Jnana (knowledge, 
Isvara) and Kriya ( Sadvidyā or Suddha Vidya). There 
are five doings (paficakritya) of Param Siva - 
Manifestation (srsti), Maintenance (sthiti), withdrawal 
from manifestation (samhāra), Concealing the Self 


32 


SRITANTRALOKAH 


(svarūpagopana, vilaya) and Grace (Anugraha or 
Šaktipāta). There are five voids, known as šūnya- 
paīcakam, means, the yogi should meditate on the five 
ultimate sources of the five senses, i.e. five tanmātrās. 
These forms are mere voids, explained in ‘Vijnadna 
Bhairava' (sūtra 32) and in 'Sūnyatā saptati” of 
Nagarjuna. Also, those that carry the quintessence of 
the five objects of senses are mandalas. 

So, in the first prayer, we have gone through the 
exact meaning of ‘paficamukhagupta’ (what is hidden in 
the five mouths of Bhairava) which concentrates on 
grace, anugraha or šaktipāta. So prayer is for attaining 
the Grace. Now in order to attain the Grace, the 
sādhaka has to undergo spiritual discipline, known as 
upaya (or yoga). These are Anupaya, Sambhavopaya, 
Saktopaya and Anavopaya. Siva siitras begins with 
Sambhavopāya. Self-revelation and bliss (the svarūpa 
of Parama Šiva, the essential nature as cit and ānanda) 
express itself in will, knowledge and action, the power 
of trident. The empirical individual has to go through 
this upāya in order to wipe out his malas. These three 
kinds of malas, or vitiated knowledge are rooted in 
words, constituted with syllables known as mātrkā, 
means unknown, unrealized matter. When her mystery 
is realized, she becomes the source of liberation 
Sambhava upaya’s description is encapsulated in the 5" 
Šivasūtra (first section) which leads towards anupāya, 
that | have discussed already. 

Sāktopāya or jūānopāya says, hold onto one 
šuddha vikalpa like | am Parama Siva and this world is 
my own grandeur. lt has three significant words 
mahāhrada, anusandhāna and mantravīryānubhavah. 
Sambhavopaya is Sambhu as Prakasa tattva. Saktopaya 
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concentrates on cit-sakti or Vimarsa tattva.The practice 
of suddha vikalpa is šāktopāya. Anavopáya has to lead 
to śaktopāya and finally to Sāmbhavopāya. It 
concentrates on anu which is limited, conditional 
individual. Its limited aspects are buddhi, prana and 
body. The realization of Sāmbhavopāya is Sambhava 
yoga or Sambhava samāveša. lt is also known as 
abhedopaya in which the sense of division of me and 
them, ahantà and idantā vanishes and the sādhaka 
attains the complete identification with siva. These are 
Sambhavopaya, Saktopaya and Anavopaya. Siva-sutras 
does not throw light on Anupāya specially, for Anupaya 
is Sambhava yoga itself in its highest maturity - sa 
(šāmbhavaopāyah) eva parām kāsthām 
prāptascānupāya ityucyate. The prefix ‘an’ in anupáya 
in this context means ‘little’. That is, without any 
particular effort, one attains self-realization through the 
grace, Anupāya, if one can listen to one single word 
from one’s Guru. In other words we can say, Anupāya 
is directly proportional to Grace, Anugraha, Saktipata, 
the fifth doing of Parama Siva. 

In Tantraloka, Abhinavagupta begins with 
Anupāya. We can approach it in another terms, in 
present day vocab. Post modernists say, the whole 
world is a text which is self-created and the entire 
meaning of the text is also self-created. My self is 
constituted with thoughts and feelings, say in one word 
‘thought’, that makes the content of consciousness. 
Thought inside is thing outside. Thought is thing. Both 
are in time and space, limited . So the knowledge, 
based on thought, is limited. This is conditioning of 
mind. Thought or thing means reality, that conditions. 

So every brain is not particular but universal, 
evolved in the same time and space through 
millenea. Thought is word and image, response of 
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memory, image is word. One can not make image 
without word. Bharat Muni of Nātyaśāstra says in the 
3 B.C. century in its fifteenth chapter that one can not 
feel without a single word (third sloka). And word is 
constituted with letters. Agama suggests and presents a 
clear design of mālinīs (the letters) with the each petals 
of cakras, from mūlādhāra to ajna, saying that each 
cakra is constituted with certain numbers of letters 

(vowels and consonants, known as mātrkā or mālinī, 
thought - these are slightly different terms, discussed in 
detail by Abhinavagupta in his another magnum opus 
Malini Vijayottara Tantra). Hence letters constitute 
word and words constitute thought is vikalpa. One can 
comprehend one’s thought, not from the realm of 
thought. If one comprehends, that means one is away 
from thought. He is not the thinker, not the product of 
thought. Because thinker is also thought, gives the 
sense of being and becoming. Hence if one can aware 
of one’s thought, that is mind with itself, creates 
tremendous silence. This is not the outcome of thought, 
in this happens, listening of word, of mantra |n this 
ocean of silence, the Grace descends. This is Anupaya. 


3. Karana: 

Though ‘Karana’ is one of the four special features of 
Anavopaya (Dhyana, Uccāra, Varna and Karana), 
Abhinavagupta discusses it differently. Karana is the 
skill of process which utilizes the body. We know that 
Abhinavagupta was a polymath, from the point of view 
of an individual. He commented on so many primary 
sources of knowledge as Indian wisdom. Natya Sastra 
by sage Bharat is a magnum opus of Indian Art, Drama. 
Abhinavagupta commented on it from the point of view 
of Kashmir Saivism. First, we should have a look on 
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what he is saying on this technical term ‘Karana’ used 
in dance and drama. Abhinava Bharati is the work, 
commentary on Natya Sastra by Abhinavagupta. 

In the west. Drama means ‘to do’ or action, 
originates from its Greek root 'dan', meaning the same. 
Etymologically, we have for the same meaning, the 
technical word in Samskrta and that is ‘Karana’, used 
by sage Bharata in the fourth chapter of his Natya 
Sàstra, meaning an ariga, part of some thing. In dance, 
it is a unit of action, originated from its samskrta root 
krū, the word also suggests the idea of being an 
instrument. The dictionary meaning of 'karanam is 
doing, performing action, act - the same as the word 
drama or ‘dan’ means. Antahkarana is inner part. 
Abhinavagupta uses this word in his *Tantrāloka” in a 
deeper sense as, * the means of jnàna and kriya, as one 
of the Anava upāyas in which the aspirant contemplates 
over the body and the nervous system as an epitome of 
the cosmos’. He also uses this term significantly in his 
‘I§vara Pratyabhijna Vimarsini' (c xxi). In Kashmir 
Saivism, Karana is the power to create (by the organs 
of sense)- Karana šaktih svato nubhavāt (Siva sūtra, 
37- and 39 of section III ). In *spanda kārikā” (v 9, 51, 
p 98) and Abhinava's *Paratrisika Vivarana' (p 39, 46), 
we find five uses of karana as karana varga (the group 
of senses), Karana vrtti, Karanesvari (Indriya Sakti or 
energy of sense organs), Karaņešvarī varga (the group 
of divinities of the senses) and Karanesvari cakra. 
Again in Samskrta, krtih means doing, performing, 
action. Karana is the part of angahara - Angahāresu 
vaksyami karanesu ca vai dvijāh. Here body means all 
the bodies-gross, subtle and causal. In Karana, mudras 
(disposition of certain parts of the body in particular 
ways) are also utilized. Tantraloka states seven varieties 
of karana as grahya, grahaka, cit or samvitti, nivesa or 
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sannivesa, vyapti, tyaga and aksepa. Vyāpti is attained 
by the means of bhāvanā. 


4, Citpratibha: 

Cit is the Absolute, the consciousness that is the 
unchanging principle of all changes and Pratibha is 
ever creative activity of consciousness or Para Sakti. 
‘Prati’, in Sanskrit Grammer, as a prefix to verbs it 
means: back, in return, again, as a prefix to nouns not 

directly derived from verbs it means: resemblance. 
Finally, ‘Prati? means pratipam i.e. contrary, in other 
words though known, now appearing as forgotten 
through delusion (Pratipamatmabhimukhyena jnànam 
prakāšah pratyabhijna, as Abhinavagupta gives the 
exposition of Pratyabhijna, in Ī$vara- pratyabhijna- 
Vimaršinī. Also in the first sloka of seventh chapter : 


ya  caisà  pratibhà — tattatpadàrthakramarürsità, 
akramānantacidrūpah pramātā sa mahesvarah). 


In Pratyabhijnà, ‘abhi’ means facing i.e. close at hand, 
‘jn@ means illumination or knowledge. Hence 
Pratyabhijnà means re-cognition of the real self 

(tasya = MaheSvarasyapratyabhijna). |^ Recognition. 
Resemblence. Re-collection. For this meaning Nigama 
uses the term *abhijhā', in Pali, it is paccabhijnà. 
Gautama uses the same term ‘pratyabhijna’ in his 
nyāya sütras. For this, Bhatrhari uses the term 
*sphota' . *Pratyavamarsa ', the word used from Nigama 
and vākyapadīpa to Abhinavagupta (in ĪŽP.Vi. 
‘Ahampratyavamarso yah prakāšātmapi vagvapuh, first 
Sloka, sixth chapter) is also close to it. We find a word 
in Greek Theatre, in the similar way i.e. anagnorisis. 
Pratyabhijnanaratnam ca Rāmāyādaršayatkrtī (64/12, 
Raghuvansam of Kālidāsa). Pratibhāsa is closed to 
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pratibha, the reflection. What this implies is actually 
Sambhava Yoga | ie. 1. In which there is a sudden flash 
of the I-Consciousness of Siva, 2. In which all ideation 
ceases completely, 3. Which occurs to those whose 
entire consciousness is absorbed in the inner Bhairava 
principle. Pratibhāsa means occurring to, flashing 
across, the mind at once (sudden), perception, Udyama, 
light, splendour, bright, luminous, prajñā. The light of 
Siva. The Sakti of Siva. The dance of Siva. The Iccha 
Sakti is Pratibha. The reflection of Siva, pratibimba. 
Abhinavagupta presents the analogy of ‘the mirror of 
the city. The city is bimba. Reflection in the 
cosciousness (svatantrya) of Šiva is pratibimba. 
Literally means, a flash of light, a revelation, 
characterized by immediacy and freshness. In agama, it 
is known as Para Samvit or Cit Sakti. The  pasyanti 
stage, pratibhā is prajna in Nyaya-Vaisesika and in 
Vedanta, the Arsa Jnana. The Rsi, the seer. The self- 
revelation of the supreme Sabda. Vimarsa Logos, 
sphurattà, spanda, Svatantrya, Parāhantā, Aisvarya, 
Citpratibhā. Anatacidrūpa, akrama. ‘para sā pratibhā 
devyah param rüpam mameritam’(Tripura Rahasya, 
Jnanakhanda). Nada, the unbounded potency or basic 
continuum of power, condenses itself into dynamic 
point or centre, called bindu, the source of all 
manifestation. In the highest stage of manifestation, 
Vacaka (Sabda) and vācya (artha) are one. Then there 
are six paths or steps (adhvas) of creative descent, the 
sadadhvā. First, the polarity of varna and kala. Next 
the polarity of mantra and tattva, and then the polarity 
of pada and bhuvana. The triad (trika) kala, tattva and 
bhuvana is called dešādhvā and the triad varna, mantra 
and pada is known as kālādhvā. Varņādhvā is of the 
nature of pramā (the exact knowledge). It is the resting 
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place of prameya (object), pramana (means of 
knowledge) and pramātā (experient). Citpratibha 
means the desire of Caitanya, the Absolute, gives rest 
to pramātā Siva in the form of pramiti: Pramātā, 
pramāņa and prameya are the Silas of Siva, called 
trisula, where appears the lotus on which rests 
Citpratibhā. She is Paravak, Sarasvati, 
Vimalakalāsrayā. While starting this grantha ‘the 
Tantrāloka”, Abhinavagupta bows down to this deity, 
srsti mahājananī, his mother, the divine mother 

(the Mother Nature, in the words of Sti Aurobindo), the 
Mother of all pramātās, of all empirical individuals, 
reflects Her Light to all as Citpratibhā. For further 
contemplation, we can come across two interesting 
verses, one from Tantrāloka and another from Bodha- 
paficadasika of Abhinavagupta- 


naumi citpratibham devim param bhairavayoginim 
matrmanaprameyamSasiulambujakrtaspadam. 
(Tantrāloka, ahnika-1, $loka 2) 
itthamicchakalajnanasaktisilambujasritah 
bhairavah sarvabhavanam svabhavah parisilyate. 
(Bodhapaīīcadašikā, śloka 15) 


5. Pratyabhijna : 
tasya mahešvarasya pratyabhijna. 
pratipam = átmàübhimukhyena | jnànam | prakàsah 
pratyabhijna. 
Prati + abhi + jñā = pratyabhijna, means re-cognition 
of the true self. self is Light in the form of knowledge. 
We know this Self already but we don’t know that we 
know, for we have forgotten due to dross. As soon as 
these dross disappear, by having the stainless purity of 
mind, nirmalatva, this pure Light again appears as 
remembrance. This dawn of Light is the natural 
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curiosity of human being in the form of pursuing 
ecstasy. 


6. Sadāšiva: 

This tattva may be said to be the first principle of 
manifestation. Out of the Siva-sakti state emerges 
Sadāšiva tattva where consciousness is of the form, 

‘Iam This’.‘I’ is the ahantā, the Divine Experient.‘This 
is idanta, the total universe. The entire universe is 
Samsara - Samsarati iti samsàrah i.e. ‘that which is 
always on the move', that which is continuous 
‘process’. Etymologically the word samsāra also means 
‘wandering through’. This is vis, poison, because ‘this’, 
idantà, samsāra separates us (visnati, to separate) from 
Siva. This samsāra is mind, thought-construct, vikalpa, 
the dichotomizing activity of mind, thought (in the 
word of J. Krsnamürti), empirical individual, thought 
gives the delusion (sense) of thinker-thought is thinker 
(J.K.), mala, jiva, sakala pramātā (in seven pramātās 
viz. Siva, Mahāmantreša,  Mantreša, Mantra, 
Vinjanakala, Pralayākala and sakala, in which 
Mahamantresa or mahàmantres$vara is Sadāšiva) 
Samsara creates the personal nature of an aspirant 
unlike to Siva nature. This is Gvesa which identifies 
(not unites because here an aspirant simply re-cognises 
his Siva nature which he has forgotten. He has not to 
unite with Siva. He is Siva.) the aspirant with the Siva 
by disappearing of the personal nature or samsāra. As 
Abhinavagupta states and clears in the verse 173 
(āhnika one, The Tantrāloka) āveśa means the 
subordination or disappearance of the personal nature 
of the aspirant and his identification with the divine 
nature of Siva-Avesasca asvatantrasya 
svatadrūpanimajjanāt..... This is Samāveša. Sam-a-vis, 


, 
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meaning to enter into, mergence or identification (of 
the individual self with the Universal Self, of the citta 
with the citi, the Highest Lord, the Parama Siva). In 
this state, the suddha vikalpa *1 am Siva and this world 
is nothing but the splendour of my own self (visvāhantā 
bhava) merges into suddha adhvā, Sadāšiva, the 
everbenevolent, the sādākhya tattva ( sat ākhyā yatah). 
That the visvottirna (transcendent) is visvahanta 
(emanant). The emanant is vimarsa or spanda or Sakti 
of the transcendent, Parama Siva. The splendour of 
Parama Siva. A movement proves and indicates the 
existence of a being. Movement (immoveable as J . K. 
states) is Sakti and the being. (i.e. Absolute) is Siva. 
One can not enter into the state of Siva or Bhairava 
without the door or mouth which is Sakti or Bhairavi,as 
Bhairava puts forward the truth of the essential nature 
(svarupa) of Bhairava while answering Bhairavi, who 
presently eight forms by asking which is the true form 
of Bhairava, in Vijhana Bhairava. Bhairava replies, the 
Para Sakti herself is the mukha or dvāra of Bhairava. 
Now, Bhairavi and Bhairava Sakti and Siva, are created 
by Sadašiva as the questioning mind and the answering 
mind (as explained by M. M. Gopinath Kaviraja ji). 
Questioning mind is aspirant, jīva bhava, Arjuna, 
Naciketā, Yam, Narada, Maitreyī and answering mind 
is God, Siva bhava, Krsna, Yama, Yudhisthira, Matanga 
and Yajnavalkya and respectively. If Siva or Bhairava 
answers, it is Saivagama, if Sakti or Bharavi answers, it 
is Sāktāgama, if Vāsudeva answers, it is 
Pāncarātrāgama. And this happens due to Sadasiva. 


41 


SRITANTRALOKAH 


Suggestions 
1.ln order to realize this Sloka - 


tena samvittimakure visvamatmGnamaparyat 
nāthasya vadate 'musya vimalàm vis$varüpatàm. 
(Ghnika 3, $loka 44) 


we can go through these slokas (12 and 13 ) of 
Paramārthasāra — 


darpanabimbe yadvan nagaragrāmādi citramavibhāgi 
bhāti vibhagenaiva ca parasparam darpanādapi ca. 


vimalatamaparamabhairavabodhāttadvadvibhāgašūnyamapi 
anyonyam ca tato 'pi ca vibhaktamābhāti jagadetat. 


2. Similarly in order to realize this $loka- 


yathā ca sarvatah svacche sphatike sarvato bhavet 
pratibimbam tathā bodhe sarvatah svacchatājusi. 

(āhnika 5, sloka 47) 
we may go through this Sloka (6) of Paramārthasāra- 


nanavidhavarnanam rūpam dhatte yathamalah sphatikah 
suramānusapašupādaparūpatvam tadvadīšo pi. 


3. In order to know the wider realm of the word 
murdhantam in the šloka- 


bahiscantasca hrdaye nade 'tha parame pade 


bindurātmani mürdhàntam hrdayadvyapako hi sah 
(āhnika 3, sloka 222-223) 
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we should go through the term *visargātmā” in Vijnana 
Bhairava, who is the nature of visarga. The word visarga 
means letting go, projection or creation. Visarga represents 
two perpendicular points. One point is dvadasanta. 
Parāšakti is known as visargātmā. 


4. Also, 
Sabdo 'pi madhuro yasmādvīryopacayakārakah 
taddhi viryam param šuddham visisrksātmakam matam. 
(āhnika 3, sloka 229) 
icchà šaktirumā kumārī (Siva sūtra 13) 
kamastadagre samavartatadhi manaso retah pratham yadasit 
sato bandhumasati niravindanhrdi pratisyà kavayo manisa. 


(Nasadiya sükta, 4) 


5. tadasyam nādarūpāyām samvitsavidhavrttitah 
sajatyantarma (ttanma-) yibhütirjhagityevopalabhyate 


(Tantraloka, āhnika 3, sloka 239-610) 
we can come across this Sloka also- 


ānandanirbharā samvitpratyekam sā tathaikatam 
nrttadau visaye prapta purnanandatvamasnute. 


(Tantraloka, āhnika 28, sloka 376-377) 
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Šrīmadabhinavaguptapādāčāryaviračitah 
SRITANTRALOKAH 


Sritantraloka by Sri Abhinavagupta 
Chapter Two 


ATi yanafanana aet 

afai wevefnüesrnorsé fa 
yattatradyam padamaviratānuttarajūaptirūpam 
tannirnetum prakaranamidamarabhe ‘ham dvitiyam. (1) 


I am beginning the second topic to make decision about Anuttara!, 
which is constant, first seat in the form of knowledge. 


agmi fe xd asaf aera d 
PHAM HY HIR TNT rp | 
anupayam hi yadrüpam ko 'rtho dešanayātra vai 
sakrtsyaddesanà pašcādanupāyatvamucyate. (2) 


Instruction has no place and purpose in the state of anupāya. Once 
an instruction (upadesa or dešanā) is delivered, the same is called 


anupaya later. 
agnar acara ferm mg: 
waa q dui danse, fè „A: fea dre 
anupāyamidam tattvamityupayam vinā kutah 
svayam tu tesàm tattàdrk kim brümah kila tānprati. (3) 


How is the principle, named anupāya, possible without means 
(which is also a kind of means to attain Sivahood). Some aspirants 
attain this naturally (without any means), so what we have to say 
about? 


1. The unsurpassable divine consciousness, one can come across 
the first šloka of Paratrisika-Vivarana by Abhinavagupta. 
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qeaquiad ced famae fendi 

wma wa wer: a fe fretfeat feni 
yaccaturdhoditam riipam vijnanasya vibhorasau 
svabhava eva mantavyah sa hi nityodito vibhuh. (4) 


We must consider the four-forms of science as the nature of the 
omnipresent (Paramešvara), for, that omnipresent is relentlessly 


emergent. 
vafrinn: Ādama 
seii a fasrera frm: 
etāvadbhirasamkhyātaih svabhavairvatprakdasate 
ke 'pyaamsamsikaya tena visantyanye niramšatah. (5) 


That which (self as science) is manifested in the forms of 
numerous nature, some involves partially and some integrally in 


that. 
ware ATZATATTKATĀKTRIUTTT : 
urea at urat qaeemfsfesi 
tatrāpi cābhyupāyādisāpeksānyatvayogatah 
upāyasyāpi no vāryā tadanyatvādvicitratā. (6) 


Therefore, to enter into the Light, either through means or through 
any other way (yoga) is possible. Hence, with or without any 
means, there exists a sense of diversified surprise. It is impossible 
to come out of this surprise (or amazement). 
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wa 4 ftom tei ifa, 
freama: shorter 
tatra ye nirmalatmano bhairaviyam svasamvidam 
nirupayamupasinastadvidhih pranigadyate. (7) 


They are graceful who have attained through anupāya, the 
Bhairava ātma-samvit by dint of their pure (stainless) nature 
(minds). Here, I am going to describe the way of that level of 
aspirants having anupaya. 


wa weaferararn anzaracandfa 
a fe amaaa: wea wfamerni 
tatra tavatkriyaayogo nābhyupāyatvamarhati 
sa hi tasmātsamudbhūtah pratyut pravibhavyate. (8) 


Kriyāyoga can not be the means for that samvidavesa'. Whereas 
that kriyāyoga arises out of this avesa and can be felt. 


amama wa eafefa afac 

WHS CAV Ted GAGA: MAI 
jhaptāvupāya eva syaditi cejjnaptirucyate 
prakāšatvam svaprakàse tacca tatranyatah katham. (9) 


Only the means are capable of jnapti, statement. Hence, the 


knowledge is the light. Since He is self-luminious, so there is no 
need for other means, as He reflects through even unconscious. 


1. Total absorption into supreme consciousness. 
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Canad xeneerwrfaedfenf-em g afrate: 

mamà Afgri DECHTRWSBTNTSR [I 
samvittattvam svaprakasamityasminkim nu yuktibhih 
tadabhāve bhavedvisvam jadatvādaprokāšakam. (10) 


The samvit-principle is self-luminous, no argument offers for this 
truth. In the absence (or crisis) of self- luminusity of that Samvid, 
due to unconscious, the entire world will fall into darkness. 


amga aval: FT afr ara 

a adergadat aaracanee ei 
yāvānupāyo bahyah syādāntaro vapi kascan 
sa sarvastanmukhapreksī tatropāyatvabhākkatham. (11) 


All the means, external and internal, are dependent to that (Samvit 
Sakti), therefore how can that (Samvit) be the part of means! 


warty Aq Fa ATA 

adsa fafay ad aq 

qsa a fe aa qed 

ATA a ATG I 

tyajavadhànàni nanu kva nama 
dhatse vadhānam vicinu svayam tat 
pūrne 'vadhānam na hi nāma yuktam 
napurnmabhyeti ca satyabhàvam. (12) 


Give up attention. Where are you paying attention? Contemplate 
on that (Samvit which is self or form of self) with yourself. This is 
not well to make attentation about the Absolute, and fragment 
never attains integrity, the sense of truth. 
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Taare wae: Cdi uf 

hala werent TANANA 
tenavadhanapranasya bhāvanādeh pare pathi 
bhairaviye kathankāram bhavetsāksādupāyatā. (13) 


Therefore, how can the mental viewing on practice of 
contemplating etc. by the help of attentation, be the means on the 
path of (divine) Absolute Bhairava? 


àsa merges was fafa ad 
j| d widfaerà aaaea wet:! 
ye pi sāksādupāyena tadrüpam pravivincate 


numna te süryasamvittyai khadyotadhitsavo jadah. (14) 


They, who want to attain that (Bhairava) form by direct means, are 


fe c mai MEINAAT, 
daria facta fst aq: 
kim ca yavadidam bahyamantaropayasammatam 
tatprakāšātmatāmātram Sivqsyaiva nijam vapuh. (15) 


And the matter, emerging through outer and internal means, is the 
light-form body of Siva Himself. 
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Aa dd gafara wert: cheer: fea: 
aqfaa werent ĪSTU! 
smda: Taras: wat fe a: 
nilam pitam sukhamiti prakasah kevalah Sivah 
amusminparamādvaite prakasatmani ko 'parah. (16) 
upāyopeyabhāvah syatprakasah kevalam hi sah. (17) 


Blue, yellow pleasure, all these are the same Light-Form-Siva. 
This is only Light so, which can be the means to be meaned 
relation about That light-form-non-dual Absolute. 


yi densa Ye gandafieafa 

yanagi CUTHd waar: 
idam dvaitama 'yam bheda idamadvaitamityapi 
prakāšavapurevāyam bhāsate Paramesvarah. (18) 


The light-form Paramesvara even reflects in this dilecttoo that'this 
is dual and this is non-dual’. 


ae wt ga ga aul aefrafaste: 
Hegna: MARNA wi 
asyam bhūmau sukham duhkham bandho moksascitirjadah 
ghatakumbhavadekarthah sabdaste 'pyekameva ca. (19) 


On this earth, pleasure and pain, bondage and emancipation, inert 


and conscious, are the words having some meaning like the 
synonimous of words pitcher and waterpot. 
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prakase hyaprakasamsah katham name prakasatam 
prakāšamāne tasminvā taddvaitastasya lopitāh. (20) 


How can the part of non-light be reflected in the Light! If that 
(Light) reflects, its duality will vanish. 


ARTIS aera AKT PEA 
a Werefarracana warqed! 
aprakāše 'tha tasminvā vastutā kathamucyate 
na prakāšavišesatvamata evopapadyate. (21) 


And if that is not-light, how will that be called light! Hence, does 
its light-ness not prove? 


aa wayarisaafa artsa gftad 
gumaan: Mai fanaa: 


ata ekaprakās 'oyamiti vāde 'tra susthite 
dūrādāvāritāh satyam vibhinnajnànavadinah. (22) 


Therefore, this is one single light, with this certainity of fact, but 
different scholars satisfy themselves by maintaining distance. 


VTRTATAATĒ TAN TT TĀ GIG À 

UTT a wad: den PAA TK! 
prakāšamātramuditamaprakāšanisedhanāt 
ekašabdasya na tvarthah samkhyā cidvyaktibhedabhāk. (23) 


By the negation of darkness (or not-light)), it is calleds Light. (in 
the former s/oka) No word is numerical which can differentiate cid 
vyakti.! l 

1. The expression of Light 


51 


SRITANTRALOKAH 


7m mfra a Wort aa: 
q às wieransal a Sears aa: 


naisa šaktirmahādevī na paratrāšrīto yatah 

na caisa šaktimāndevo na kasyāpyāšrayo yatah. (24) 
rw dr ears TT 
ATS: Derren wre! 

naisa dhyeyo dhyatrabhavanna dhyata dhyeyavarjanat 

na pūjyah pūjakābhāvātpūjyābhāvānna pūjakah. (25) 


This (Mahešvara) is not Mahādevī Sakti because this is not 
dependent on other. This Mahādeva is not Saktimāna too because 
this is not a reside of Sakti. This is not to be contemplated too 
because no contemplater exists. He is not even a contemplater 
because no ‘to be contemplatated’ exist other than him. Hence He 
is not to be worshiped as the worshiper is absent and he is not the 
worshiper as ‘to be worshiped’ is not. 


a wat a a WAA a a ATM wy: 
4 Stet dat ofa x dararatvat:! 


na mantro na ca mantrayo 'sau na ca mantrayità prabhuh 
na diksà diksako vàpi na diksavanmahesvarah. (26) 


Neither He is sacred syllable (mantra) nor the object of mantra, 
and nor the lord of mantra chanting. That Mahesvara is 
neither,initiation nor initiator and nor the action of initiation. 


ETATE ÉSTE amarae faa 

far meaa ninda ad 
sthānāsananirodhārghasandhānāvāhanādikam 
visarjanāntam nāstayatra kartrkramakriyojjhite. (27) 


In this Parmesvara who is devoid of doer, action and fruit, nothing 
exists including even place, seat, abnegation, value, search, 
evocation and sublimation. 
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a UA weet wo arate 
afta fe man frr, | 
na sanna casatsadasanna ca tannobhayojjhitam 
durvijneya hi sāvasthā kimapyetadanuttaram. (28) 
aaea fe a xmelsafesareum: 
a wa mamih dara Ag ta: 
ayamityavabhaso hi yo bhavo 'vacchidātmakah 
sa eva ghatavalloke samstathā naisa Bhairavah. (29) 


He is devoid of neither truth, nor un-truth, nor truth-not truth and 
nor truth-truth. That state is unknowable (almost difficultly 
knowable). This Anuttara is amazing. Which seems ‘me’ is limited 
as well. That is used as claypot etc. in the social relationship. This 
Truth or Bhairava is not like That. 


aa UTT A Harealfitar 

fasas wüfad wet UTT WU 
asattvam cāprakāšatvam na kutrāpyupayogitā 
višvasya jīvitam satyam prakasaikatmakasca sah (30) 


To be untruth (or untruthfull) means to be darkness (or lightless). 
And this is used nowhere. Truth is the life of the world and that 
(Truth) is nothing but the form of light only. 


arama qp tai a gen 1 saree: 

wrefcr fe carers SA BIT AAA! 
ābhyāmeva tu hetubhyām na dvayātmā na dvayojjhitah 
sarvātmanā hi bhātyesa kena rūpeņa mantryatām. (31) 


Only for these two reasons, He is neither of two-forms nor is 
devoid of two-forms. He (Parmešvara) is reflecting through all 
forms, so through form we can understand Him? 
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simana wed Vmaruga 

ween mindri mrami vi vai 
šrīmatriširasi proktam parajfianasvarüpakam 
Saktya garbhāntarvartinyā šaktigarbham param padam.(32) 


He is regarded as the nature of knowledge in Šrī Trisirobhairava 
He is Parama Pada Saktigarbha for the Sakti (Power) resides in 
the womb of Him. 


«amat aaa a gd areata 
arenae Vata wifeeeerfstaui 
na bhāvo nāpyabhāvo na dvyam vācāmagocarāt 
akathyapadavirüdham šaktistham saktivarjitam. (33) 


He (that principle) is neither existence (being) nor non-existence 
(non-being), nor both, for that is not the subject of speech. Rested 
on Anuttarapada (which is unutterable), that is devoid of power 
through resides in power. 


sfa à wedfafermunefafafsnr: 


STIRRUE Kems “AAT: | 
iti ye rüdhasamvittiparamarthavitritàh 
anuttarapathe rüdhaste bhyupāyāniyantritāh. (34) 


Hence, they are not controlled by means who have become pure by 
dint of samvit and through their purity, settled on the way to 
Anuttara. 
wake amna ad mansa 
yera fafana 
tesāmidam samabhati sarvato bhavamandalam 
purahsthameva samvittibhairavagnivilapitam. (35) 


They realize the aura of existence completely before them and the 
reflection of Bhairavāgni in the form of Samvid. 
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wast gazanar aR AIRAA: 

fafde gg Arna NAATA: 
etesam sukhaduhkhāmšašamkātankvikalpanāh 
nirvikalpaparāvešamātrašsatvamāgatāh. (36) 


For them, the existence of fear of the fraction of pleasure and pain, 
remains as doubtless complete absorption. 


wt a Aa a eat cp qum af eect 
a menaa wiz: PsA fenum: 
esam na mantro na dhyānam na pūjā nāpi kalpanà 
na samayyādikācārya paryantah ko 'pi vibharmah. (37) 


They are never deluded by sacred syllables, meditation, worship, 
imagination, ritual practice and following rules. 


"rprerei fafaga wann 
samastayantranatantratrotanatankadharminah 
nānugrahātparam kincicchesavrttau prayojanam. (38) 


Nothing remains as to do for him (the aspirant) in last doings 


except the compassion towards people like an axe frees a person 
from all bondages of sufferings. 
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ae wfr rep ai cayafer 

"Tp wenfaavaner theta: 

gai dea peah AANA 
svam kartavyam kimapi kalayamlloka esa prayatnanno 
pararthyam prati ghatayate kāīīcana svapravrttim 
yastu dhvastakhilabhavamalo Bhairavibhavapürnah 
krtyam tasya sphutamidamiyallokakartavyamatram. (39) 


This world does effort by assuming ‘this is my duty’.But it never 
does any work for others.But he, who is full of Bhairavibhava 
(feeling and existence of power) after destroying all the worldly 
impurities, does his duties only for the sake of the happiness of 
people. 


tam ye pašyanti tàdrüpyakramenamalasamvidah 
te pi tadriipinastavatyevasyanugrahatmata. (40) 


The aspirants having pure Samvid when look at Him as He is, they 
too become transformed like Him and their grace remains as it is. 


waaa c ped arnfe wead 
tart fep sfmferzaninmedmi 


etattattvaparijnanam mukhyam yāgādi kathyate 
dīksāntam vibhunā $rimatsiddhyayogisvarimate. (41) 


The knowledge of this principle is the ceremony from sacrifice 
(vaga!) to initiation, as is said by the Lord (Paramesvara) in 
Siddha Yogīsvarī Tantra. 


1. An offering, a sacrifice, an oblation, any ceremony in which ~ 
oblations are presented 
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taftsam gai qi ISA: We: 

Tramm wet tād da: Taree 

aasa prep Ad adiste IAA 

ara fe maa veearivarfeafe 
sthandilāduttaram tūram tūrāduttaratah patah 
patāddhyānam tato dhyeyam tatah syaddharanottara. (42) 
tato pi yogajam rupam tato 'pi jnanamuttaram 
Jnanena hi mahasiddho bhavedyogisvarastviti. (43) 


Tūra! is greater than sthandila’, pata? is greater than tūra, 
contemplation (dhyana) is greater than pata, thing to be 
cotemplated (object of contemplation dhyana) is greater than 
contemplation, firmness (act of holding, dhàrana) is greater than 
the thing contemplated, to be in yoga is greater than firmness and 
the knowledge is greater than to be in yoga. By dint of knowledge, 
great self-proved aspirants as sages turn into Yogisvara. 


Asa FTA co «ufnenfaanm 

srpré famea fafemmerp | 
so pi svātantryadhāmnā ce dapyanirmalasamvidam 
anugraham citirsustadbhavinam vidhimāšrayet. (44) 


If even, He (Yogisvara) wants to reflect grace over the aspirants 
having impure samvid out of his Freedom, He must follow the 
right process for his discples (aspirants). 


1. A kind of musical instrument, 2. A piece of ground (leveled, 
squared and prepared for a sacrifice), 3. Garment, raiment, cloth a 
piece of cloth. 
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agmen fafaa: a a mead 

VITA SP TTT TA : 1 
anugrāhyānusāreņa vicitrah sa ca kathyate 
paraparadyupayaughasamkirnatvavibhedatah. (45) 


That process is called by so many names as para, apara, 
samkirna! etc. according to the level of disciple. 


wave arent wocmeuefuur: 
TATIĻATARTTEATTĒ AAV EAAATAT : | 
tadarthameva cāsyāpi paramesvararüpinah 
tadabhyupayasastradisravanadhyayanadarah. (46) 


In the process of being mumuksu’, doubtless and the knower of 
truth must be respectable too, never disobey the scripture. This is 
the direction of Paramesvara. 


fe aca KG AT gam woe 
arated: KAISFTEKA—d„TNM:| 
nahi Tasya svatantrasya kāpi kutrāpi khandana 
nānirmalacitah punso 'nugrahastvanupāyakah. (47) 


A doubtless teacher, like mumuksu, does not need any means, so 
that he can avoid His Freedom (svātantrya). He does busy with 
himself. He does this for others, because no other means is 
available for an impure samvid-disciple except the grace of 
teacher. Actually, grace is devoid of means. 


1. Para is Sambhava, Apara is Anava and Parāpara is šākta. 
Difference in Upayas causes samkirna, 2. Desirous of releasing or 
liberating 
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weusd wem sfpredmmaeríssfsré: 
$rimadurmimahdasastre siddhasantānarūpake 
idamuktam tathà Srīmatsomānandādidaišikaih. (48) 


This is said in Siddhasantana Srimad Dūrmimahāšāstra and by 
somananda and other teachers. 


Tater are fora rar ATS aS, 
amame wha uwufadrerfu afar 
fact mem uam: 
wh: qia cya Bonar: | 
gurorvākyādyuktipracayaracanonmārjanavašāt 
samāšvāsācchāstram prati samuditādvāpi kathitāt 
vilīne Sankabhre hrdayagaganodbhasimahasah 
prabhoh süryasyeva spršata caranandhvantajayinah. (49) 


Bow down and touch the feet of Lord (Paramešvara) who is like 
sharp, bright sun, dispels the darkness of sky which is heart, who 
appears in the sky of heart when the cloud of doubts are passed 
away by the effect of Teacher’s instruction, by the study of 
reasonable scriptures, by having faith in the precepts or by the help 
of all the means. 


wenqenurmfeaeaue fenfeniufae auae 
idamanuttaradhàmavivecakam vigalitaupayikam krtamahnikam. (50) 
Here this chapter (second, named Anupāyavijīāna) comes to end 


which is free from means and which discusses the state (dhàma) of 
Anuttara. 


59 


SRITANTRALOKAH 


Chapter Three 
aq qin wired vamgenāa eff: 


atha paraupayikam pranigadyate padamanuttarameva mahesituh. 


Now the state of anuttara, which is the best means, being 


explained 
uan aated tet aw nz: 


TA aaam Ufafaa | 
prakāšamātram yatproktam bhairavīpam param mahah 
tatra svatantratāmātramadhikam pravivicyate. (1) 


The property freewill, the highest glow of bhairava, which is itself 
form of light, is being examined. 


a: Wert: U adea werta VAS 
qa a weeafteafe fasi agra | 
yah prakāšah sa sarvasya prakāšatvam prayacchati 
na ca tadvyatirekyasti visvam sadvāvabhāsate. (2) 


He who is light himself, lightenes to all. He is not having non- 
light. This world is reflecting in its true form. 


ads wasn: carrera: 
gad: gedene maea warts: | 
ato 'sau paramesanah svātmavyomanyanargalah 
iyatah srstisamharadambarasya pradarsakah. (3) 


Therfore the paramešvara is dwelling in his self-light-state without 


any obstruction. That is why he is the shower of illusion of the 
withdrawal from manifestation of the world. 
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fra vet aana mmm: 
aamen Ram farag: | 
nirmale makure yadvadbhanti bhūmijalādayah 
amišrastadvādekasminšcinnāthe višvavrttayah. (4) 


Various world-forms reflect differently and separately in one 
mind-form paramešvara like earth, water etc. appear in the clear 
mirror separately. 


agi cafa matoma 
am fe frie ~ ewm med | 
sadrsam bhāti nayanadarpanambarvarisu 
tathā hi nirmale rūpe rūpamevāvabhāsate. (5) 


The same mind (etc). reflects in the same way in the eye, mirror, 
sky and water. The reflection of the form appears when that form 
becomes clear. 
west Artafatafteag ta 
«dui papama cysrety 4 qafa | 
pracchannarāginī kantapratibimbitasundaram 
darpanam kucakumbhābhyām sprsantyapi na tripyati. (6) 


A beloved who loves freely, can not satisfy herself by touching her 
large breasts in the mirror which is now as beautiful as the 
reflection of her dearest lover, was once in this mirror. 


a fe misa femel Kada at aa: 

"pied afatfasasdtteaenta: | 
na hi sparšo 'sya vimalo rūpameva tathā yatah 
nairmalyam catinividasajatiyaikasangatih. (7) 


Because the touch of this mirror is not as pure as the actual form 
(body). Because the purity exists (lives) with the most-even- 
compact-class. 
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wafer atanda ar 

areas We wemefegu | 
svasminnabhedādbhinnasya daršanaks amataiva ya 
atyaktasvaprakàsasya nairmalyam tadguruditam. (8) 


This is called purity by the teacher that which shows the capacity 
of divergence inspite of having the beauty of non-divergent and 
self-luminosity. 
Wet Heat dama ada: 
sifre: Faraaenct daar | 
nairmalyam mukhyamekasya samvinnāthasya sarvatah 
amšāmšikātah kvapyanyadvimalam tattadicchayā. — (9) 


The only lord of samvid, Paramešvara's purity is prominent 
everywhere and it exists as purity, partly somewhere by dint of this 


desire. 
wart aadtenttaqaarss fe aq 
dara afge conference | 
bhāvānām yatpratighatiyapurmayatmakam hi tat 
tesāmevāsti sadvidyamayam tvapratighātakam. (10) 


The body’, which is the killer of feelings’, is illusory (mayatmak). 
The pure-knowledgeable-body-form (of the nature of power) is 
non-killer’®. 


1. Pratigraham, the killer, 2. here it is bhāvanā, the practice of 
contemplating or viewing mentally oneself and everything else as 
Siva, jňāna yoga, Sākta upāya, creative contemplation, 
apprehension of an inner, emergent divine consciousness, faith an 
epithet of Siva, remembering, reflection, re-cognition, direct 
knowledge, the cause of memory which arises from direct 
perception, 3. Since the material body does not have the capacity 
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AAPA RATT Waa 

fana axel faraufafaragenfae 1 
tadevamubhayākāramavabhāsam prakāšayan 
vibhāti varado bimbapratibimbadršākhile. (11) 


Thus the bestower Paramešvara, who reflects by both ways, is 
constantly manifesting himself with his object-reflecting nature. 
To reflect the light but the form of knowledge or body posses this 
purity of reflection. 


TFT Afa RSA 

fanda Ha ara penria a Yegad | 
yastvaha netratejānsi svacchatpratiphalantyalam 
viparyasya svakam vaktram grhnantiti sa prcchayate.(12) 


He is being aked who says, one reflects in the mirror by dint of the 
bright glow of one’s eyes and in return, faces his face. 


WETRUTG aera: 
aa ara wa asd: emaa g | 


dehadanyatra yattejastadadhisthaturatmanah 
tenaiva tejasā jnatve ko’rthah syaddarpanena tu. (13) 


The experient of the glow experiences his face by the same glow 
of sight exists unlike his body or limbs, then what is the use of a 


mirror! 
finia dquifunfesreeranm: 
"ed grad wed frat a AGA | 
viparyastaistu tejobhirgrahakatmatvamagataih 
rupam dršyeta vadane nije na makurāntare. (14) 


The glow is so amazing by which one can attain one’s own entire 
form at his own face. 
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gA Taada TTRĀRIETA 

AA FUN dēemmasfuv: | 
svamukhe sparšavaccetadrūpam bhayanmametyalam 
na tvasya sprsyabhinnasya vedyaikantasvaripinah. (15) 


he sense of feeling after seeing one’s face that ‘This is my 
xm',one should not limit this as only an object, as usually 
appens, but this must be full of touch. 


BAA ARRRTTERATTT: 

ama aged ag dafafaftaa d 
rūpasamsthānamātram tatsparšagandharasādibhih 
nyagbhūtaireva tadyuktam vastu tatpratibimbitam. (16) 


he reflection is merely a centre of form full of touch, smell etc. 
o it is not incorrect that the ‘thing reflected’ is the same object. 


amna UTA AT ATA S MTA S WATT : 

a qmidi eass aaf: 1 
nyagbhāvo grāhyatābhāvāttadabhāvo 'pramanatah 
sa cārthasangamābhāvātso ‘pyadarse 'navasthiteh. (17) 


he disappearance of touch etc. is due to the non-availability of 
‘ceptivity and this uaavailablity is because of its non-evident- 
ature. And this situation of non-evidence is because the objects 
e not actually related to its essence, because it is a mere 
‘flection in the mirror. 
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aa wa Igma jaca «amd 

ATS dftadsat wazt U saree: | 
ata eva gurutvādirdharmo naitasya laksyate 
nahyādarše samsthito’sau taddrstau sa upāyakah. (18) 


So, the nature as gravity (etc.) of this reflection is also not 
pulpable. That does not exist in the mirror. In that visibility of the 
centre of form, the mirror is a means. 


werd Ae c Te Zem aq ser 

aema qn Aaga: ware | 
tasmāttu naisa bhedena yadbhāti tata ucyate 
ādhārastatra tūpāyā dipadrksamvidah kramāt. (19) 


Since the mirror does not appear (in existence) as unlike from the 
reflection, it is stated as a base (means). The flame (lamp), the eye 
and the samvid (supreme consciousness) are the (consecutive) 
means of that reflection. 


dmagffatumi wrfs-uremen: VA 

adarvafa Īre facresfacge@a | 
dīpacaksurvibodhānām kāthinyābhāvatah param 
sarvatašcāpi nairmalyānna vibhādaršavatprthak. (20) 


The lamp, the sense as eye and the knowledge, these are not 


difficultly distinguished, and they are clear so the appearance or 
the reflection does not feel separate identity as the mirror. 
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urea akaa qefi nrqa 
Wert ae vafa ASU MAAA, | 
etacca devadevena darsitam bodhavrddhaye 
mūdhānām vastu bhavati tato 'pyanyatra nàpyalam. (21) 
wirerfa rads a a tarereenfa afd 4 
aadA FU cufenmfr aaa | 
pratīghāti svatantram no na sthayyasthayi capi na 
svacchasyaivaisa kasyapi mahimeti krpālunā. (22) 


The great lord has shown this example of (sense of) object- 
reflection-relationship to enhance the conscience of fools. This 
reflection is also a thing. It is not enough that this appears apart 
from mirror. This is not repulsive. Neither free, nor permanent or 
non-permanent. This is the splendour of certain pure being, as is 
stated by the graceful lord. 


a *wi A ed a a Vaga a ufum 
a ATT a a wedged eae | 
na dešo no rūpam na ca samayayogo na parimā 
na cānyonyāsango na ca tadapahanirna ghanatā. 
qa waned vasa a feat ar fafafa 
ya are: sreifefa fafevredurfafu: | 
na cāvastutvam syānna ca kimapi sāram nijamiti 
dhruvam mohah šāmyediti niradisaddarpanavidhih. (23) 


There exists no space of reflection apart from mirror, nor any 
form, nor time-coesxistence, no magnitude, nor inter-relation, nor 
any loss or density. It is neither non-existent (no-thing) nor self- 
existent. The nature of mirror indicates, disillusionment can 
happen. 
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wed vaftfisga wfaferarreredft 

nam afaa aq owfaspefg vga | 
ittham pradaršite ' mutra pratibimbanavartmani 
Sabdasya pratibimbam yat pratisrutketi bhanyate. (24) 

* curd seca: YTeX amea aa 

wa ara qed: mensam | 
na cāsau šabdajah $abda āgacchattvena samšravāt 
tenaiva vaktrà dūrasthaih šabdasyāšravanādapi. (25) 

fafsurfafu 

faaeaea wregeu wfafara cqwnfaen | 
pithirādipidhānāmšavišistachidrasangatau 
citratvāccāsya šabdasya pratibimbam mukhādivat. (26) 


Thus, after showing of this reflection theory, the echo of word is 
called reverberation. This is not word-oriented-word, for it is heard 
as coming out from the same speaker, and the distant people can 
not hear that word. It is reflection of the word in such a way that it 
sounds within the folded pot having the space to link with sky to 
produce a sound. 


Aaa ae GeqfHerevmed 
ama an charepguresvta Rafa | 


idamanyasya vedyasya rūpamityavabhāsate 
yathādarše tathā kenapyuktamakarnaye tviti. (27) 


It seems ‘I am listening what is said by someone”, like it seems 
‘this is the form of other object’ in the mirror. 


68 


SRITANTRALOKAH 


MEM: wera: wafer MĀRA | 


niyamadbimbasammukhyam pratibimbasya yattatah 
tanmadhyagah pramatarah $rnvanti pratišabdakam.(28) 


Since in accordance with the law, the reflection posseses the 
attainment of its object, all the witnesses between these two, hear 
the reverberation. 


qemé vfu fan safara wa 

Fama fuu awsdtedfed «mat aq: | 
mukhyagraham tvapi vind pratibimbagraho bhavet 
svapascatstham priyam pasyettamkitam mukure vapuh. (29) 


We can sense the reflection even without the sense of its object. 
The lover does look his beloved’s body in the mirror who is 
actually behind him. 


wiped amd aeraduricditead: | 
sāmmukhyam cocyate tadrgdarpanabhedasamsthite. (30) 


So it is called ‘facing’ (face-to-face) for it is not different from the 


mirror. 
Na: guffufsramt creufafefranrH 
asa ARTS ATA denNasFgad | 
atah kūpādipithirākāše tatpratibimbitam 
vaktrākāšam sašabdam sadbhāti tatparavaktrvat. (31) 


So, a face reflected in the space of any pot (like well) seems as if 
full of word like another speaker. 
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aq ARTA TTU afer ar Way 
an dafaaersravarcca af a wr | 
yathà cadarsapascattyabhagastho vetti no mukham 
tathā tathavidhakasapascatstho vetti na dhvanim. (32) 
As a person can not look at his face on the backside of a mirror, 
similarly, a person does not hear the sound which is back of the 
space. 
wreap c mfia: Cufefemefr aq yay 
sirga mu ana fede | 
ant a wfiferadt ATA afer 
šabdo na cānabhivyaktah pratibimbati tad dhruvam 
abhivyaktisrutistasya samakālam dvitiyake. * (33) 
ksane tu pratibimbatvam šrutišca samakālikā. 


Unappeared word does not reverberate. Its expression and echo 


take place at the same time. At the very next moment, its reflection 
and reverberation take place simultaneously. 


Fame fe a FAST IRN: | 
tulyakalam hi no hastatacchāyārūpaniscayah. (34) 


We become certain about hand and its shadow (form) at a certain 
period. 
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ittham pradaršite 'mutra pratibimbasatattvake 
prakrtam brimahe tatra pratibimbanarhati. (35) 


ws mī um Casha qt: 


šabdo nabhasi sànande sparšadhāmani sundarah 
sparso 'nyo pi drdhāghātašūlašītādikodbhavah. 
parasthah pratibimbatvātsvadehoddhūlanākarah. (36) 


Thus we discuss here the presented topic after telling the actuality 
of reflection. Word dwells in the space joyfully and reflects in it. 
This way, the touch, produced by the hard hit cold struck point of 
touch, is also pure. This touch throbs its body out of it’s rejoice by 
reflecting itself. (35-36) 


"PN qereacertareratrerrnt | 


na caisa mukhyastatkāryapāramparyāprakāšanāt.(37) 


But this (reflected touch) is not main, for this does not reflect light 
on its function’s tradition. 


web BOTA Weal Tar as cH: | 


evam ghranantare gandho raso dantodake sphutah. (38) 


Thus this does burst (or split) within the smell of its sense and 
within the taste of its bud. 
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am a wy wWafafad eer 
agaa fan fe ae 
wer agram 
a agds fan feed afa | 
yathā ca rupam pratibimbitam drsorna 
caks::3Gnvena vind hi laksyate 
tathā rasasparšanasaurabhadikam 
na laksyate 'ksena vinā sthitam tvapi. (39) 


As no other can see the reflected form in the eye of one without 
one’s eye, so the other subjects of sense like taste, touch, smell etc. 
can not seen without senses even it (the subjects) exist. 


a AT cxuyfrurmHÉ fead 

afe :<gstnafiva: U We: | 
na cantare sparsanadhàmani sthitam 
bahihsparsonyaksadhiyah sa gocarah. (40) 


Taste etc. are existed within the taste centres that's why it can not 
be the subjects of other’s senses and intellect who touch only from 


outside. 
STA SPH EAT ATG TT RU 
Vasa aAa aa 
wal dari wafaaa A 
vant feat „aa wa ae | 
ato 'ntikasthasvakatàdrgindriya 
prayojanāntahkarnairyadā krtà 
tadà tadattam pratibimbamindriye 
svakam kriyam sūyata eva tadrsim. (41) 


So, when it is inspired by insight with the sense-necessity of that 
kind, the reflection does the same in the sense. 
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3 q AMATS T 
vafea a fea dura: 
Aa: Kaa: wuwyfexdfafed 
ward: afafsararfēa: | 
na tu smytānmānasagocarādrtā 
bhavetkriyā sā kila vartamanatah 
atah sthitah sparsavarastadindriye 
samagatah sanviditastathàkriyah. (42) 


The action (as in reflection) does not take place by the 
remembering mental subjects. It takes place by the present 
subjects. Hence the best action operates in the present by the 
concerned sense in order to reflect exactly. 


STH*Td sTEITKTES ITQNT: 
a us díen-ufafsfrsreqem 
wife at via: cpenferet 
a uly pema afsaadt 1 
asambhave bāhyagatasya tadrsah 
sva eva tasminpratibimbitastatha 
karoti tam sparsavarah sukhatmikam 
sa capi kasyamapi nàdisantatau. (43) 


In the absence of outer object, the self itself operates pleaseantly in 
the same way through that ways (i.e. through the sense of touch 
etc.). And that best touch takes place in a child of genesis. 


da dafa fevermemmdad 
wary cds: fanai fasas, | 
tena samvittimakure visvamātmānamarpayat 
nāthasya vadate ’musya vimalàm visvaripatam. (44) 
Thus this world appears in its own mirror of supreme 
consciousness by submitting itself to reflect the pure form of 
Paramešvara. 
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an a masya: wefaftaar: 
Tauern PT a yafaa, | 
yathà ca gandharūpasprgrasādyāh pratibimbitāh 
tadadharoparagena bhānti khadge mukhādivat. (45) 
wem fasai are wrafaftaaarsrer 
VT TĀ FAKTA | 
tathā visvamidam bodhe pratibimbitamāšrayet 
prakāšatvasvatantratvaprabhrtim dharmavistaram.(46) 


As Smell, form touch taste etc. after its reflections, appear in its 
own base like a face reflects on a sword, similarity this world 
appears in the consciousness of supreme, reflecting its nature as 
Light, Freedom (freewill) etc. in order to expand these religions. 


am a Add: toed cHfem Udat «arī, 
waft dar ahi add: aA | 
yathà ca sarvatah svacche sphatike sarvato bhavet 
pratibimbam tathā bodhe sarvatah svacchatajusi. (47) 


As a complete clear crystal (or guartz) reflects from every side (i.e. 
any object reflects on a clear crystal with all its aspects), similarly 
all things reflect clearly (more than a crystal in the clear (i.e. pure) 
consciousness. 


FASS M ASTRA TL 

aq: MA anit a wi carafanerc | 
atyantasvacchatā sā yatsvakrtyanavabhasanam 
atah svacchatamo bodho na ratnam tvākrtigrahāt.(48) 


That, in which no form appears, is said to be completely clean. So, 


the consciousness is purest (completely clean), not the jewel, for it 
has form. 
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Weert a faea amu: aef 

wea wfafarsed fe fremafrerama | 
pratibimbam ca bimbena bahyasthena samarpyate 
tasyaiva pratibimbatve kim bimbamavasisyatam. (49) 


The submission of reflection takes place through the outward 
object. And if the object is the reflection itself, what will remain! 


agru art fafafa 

wefa wfafaracaafa ads ad, | 

yadvāpi karanam kiīcidvimbatvenābhisicyate 

tadapi pratibimbatvameti bodhe 'nyathā tvasat. (50) 


Or, we consider a cause for the sake of object (as an object). That 
too becomes a reflection, otherwise it is non-real. 


seerirarecerdferferqa AAT 
arama fasaa Ufa Gerd | 


itthametatsvasamvittidrdhanyayastraraksitam 
sāmrājyameva visvatra pratibimbasya jrmbhate. (51) 


Thus the kingdom of reflection is splendouring (enjoying its own 
splendour) everywhere (which) (the reflection) is safe in the right 
resolve by dint of self-samvid. 


aq fara face wafa wet Tag 
fe uf grad afg aq dafraqery | 
nanu bimbasya virahe pratibimbam katham bhavet 
kim kurmo drsyate taddhi nanu tadbimbamucyatam.(52) 


The question is, how a reflection is possible without an object (or a 


thing). (The answer is) what to say, it (the reflection) looks clearly. 
(If one likes) say it a thing. 
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"rd decane fea frg 

saat cara waren Wa am | 
naivam tallaksanabhavadbimbam kila kimucyate 
anyāmišram svatantram sadbhāsamānam mukham yatha.( 


But this is not so. Because in that, the characterists (of the object) 
do not appear. So the guestion, what is said to be an object? — That 
which appears separately, independently from others (is object) 
like a face. 


TAUTĀ GA GATT, 

"wfafsramemearauTg: amaram, | 
svarūpānapahānena pararūpasdrkşatām 
pratibimbatmatamahuh khadgādaršatalādivat. (54) 


The looks-like-other-form without loosing own form is called 
reflection (like) reflection on the plane of sword, mirror etc. 


sed a ofa wast MAARATA, 

SAF USI A fa ara: | 
uktam ca sati bahye 'pi dhirekānekavedanāt 
anekasadrsakara na tvaneketi saugataih. (55) 


It is said by the (yogācāra) Buddhists that in the presence of 
external (object), the intellect (of observer) is not many (but one) 
but due to many knowledges (conditionings), it converts into many 
even forms. 
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aad nafaa cart fe aged 

STATS AUT ANAA FNTT, 

wiafarafafa mgit act em | 
nanvittham pratibimbasya lakshanam kim taducyate 
anyavyamisrana yogattadbhedasakyabhasanam 
pratibimbamiti prahurdarpane vadanam yathā. (56) 


The question is, what is the characteristic of reflection? The 
answer is — This is being said - that which appears as different but 
not mixed with the other, is said ‘reflection’. Like a face in the 
mirror. 
Qaa ater SIRSTNTSRSDUITSTHHQ 
VITA are fa afaa cr ga | 
bodhamišramidam bodhād bhedenāšakyabhāsanam 
paratattvādi bodhe kim pratibimbam na bhanyate.(57) 


This (world) appears as undifferent from consciousness 
(perception or understanding) while this is mingled with 
consciousness then would it (para tattva etc'.) not be called 
‘reflection’ in the nescience! 


laksanasya vyavasthaisā kasmāccedvimbamucyatām 
prajna vastuni yujyante na tu sāmayike dhvanau. (58) 


This is the arrangement of characteristic, yet, if (you) consider this 
world as accidental, you call this ‘object’. The scholars consider 
the object, not the transient sound. 


1. the highest, the absolute 
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"qp a aafaa famn fart srefeeerfu: 

f wd: wfafera fe fera warf a | 
nanu na pratibimbasya vina bimbam bhavetsthitih 
kim tatah pratibimbe hi bimbam tadatmyavrtti na (59) 


The question is — does the reflection not even exist without its 
object? (The answer is) so what? Object does not lie in its 
reflection. 

aara TAUTU wWeaca dead 


a Smetana q wisi wdeavafa | 
atasca laksanasyasya proktasya tadasambhave 
na hānirhetumātre tu prasno’yam paryavasyati. (60) 


Therefore there is no harm in being impossible as the characteristic 
(object) (in context to world). 


wamfu a IT arent eps 

Aiamaa a wafaerate da: | 
tatrāpi ca nimittakhye nopādāne kathaīīcana 
nimittakāraņānām ca kadācitkvāpi sambhavah. (61) 


The motif is for cause (there) (where the cause ceases) not for the 
cause of acguisition (like pot unlike to motif cause), and the motif 
cause somewhat, somewhere does possibly exist. 


Aa wa yain FTA 
fafa err daerdefaaenfa: i 
ata eva purovartinyaloke smaraņādinā 
nimittena ghanenāstu samkrāntadayitākrtih. (62) 


that is why, in the pre-cause-existing light, by dint of memory etc. 


which are dense causes, the figure of one's beloved appears (or 
reflects). 
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seem aaee ATM fassearirit 
were nfs 4 a fea feed qe me | 
anyathā samvidārūdhā kāntā vicchedayogini 
kasmād bhāti na vai samvid vicchedam purato gatā.(63) 


Otherwise, how does the beautiful beloved, separated from her 
lover, appear as riding on the consciousness! If the supreme 
consciousness does not join it! 


aq warn fafai mag" ae 
ZINA fafa m HEART | 
ata evāntaram kinciddhisamjnam bhavatu sphutam 
yatrāsya vicchidā bhānam sankalpasvapnadaršane.(64) 


Therefore, in the midst (between supreme consciousness and the 
finite space to be proved), some element namely ‘dh? 
(perseverance at the level of intellect i.e. understanding) vibrates 
where we look at the reflection of the beloved in the states of vow, 
dream, act of seeing etc. inspite of being separated. 


ad fafaa čaru NFTA: Gq ISI 
wed fasar; mà Grafen 
wafaaa Ma T ANA: | 
ato nimittam devesya šaktayah santu tādrše 
ittham vi$vamidam nāthe bhairaviyacidambare 
pratibimbamalam svacche na khalvanyaprasādatah. (65) 


Therefore, in this kind of places, the powers of the lord are the 
causes or reasons. This way this world is reflected by the Bhairava 
conscious sky of pure Visvanātha, not by dint of any other (cause, 
this is joyous.). 
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IATA area fasan Ufa wor: 
wi wu wrt dat TT waa | 
ananyápeksità yasya višvātmatvam prati prabhoh 
tam param pratibham devim sangirantu hyanuttaràm. (66) 


That which is expected as inseparable with the world-splendour of 
Lord, (that eminent power of Lord) is called Pratibha Devi or 
Citpratibhā. 


ST dau AAA 

Afam ar va nfr ar wy: | 
akulasyāsya devasya kulaprathanasālinī 
kaulikī sā para saktiraviyukto yayà prabhuh. (67) 


She is Para Sakti (the highest power of divine, Parāvāk), expands 
the kula of Akula-deity as kaulikī, with whom Paramesvara rests 
always. 


aatem eG U UR ofa Bye: 
amansa: Garrat dat fara feupemd | 
tayoryadyamalam rüpam sa sanghatta iti smrtah 


anandasaktih saivoktā yato visvam visrjyate. (68) 


The coupling form of them is said. collision or friction or 
embracing. The same is called Anandasakti from which this world 
appears. 
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Garant wed dar eat fared 

TA dea ea a faa: a: Wy: | 
parāparātparam tattvam saisā devi nigadyate 

tatsāram tacca hrdayam sa visargah parah prabhuh. (69) 

Ždamaemmmmm a AT fear 

AETSTAP ary sia Nea ae | 

Sid TA A Agagmada aftfar 
deviyamalasastre sā kathita kalakarsini 
mahadamarake yage šrīparā mastake tatha (70) 
sripürvasastre sā matrsadbhavatvena varnitā 


This deity is called para tattva, the highest principle in terms of 
para and apara. The same deity is essence, heart, visarga 
(emanation) and highest lord. In the context of mahadamara yāga 
in deviyamala precept, she is called kalakarsini. She is $ripara in 
sahasrara (head) and explained as motherhood (mātrabhāva) in 
Sripurva precept that is malinivijayatantra. 
EEnesfefiw«reereerereenrt | 
FSTIĪFATENTTI weedeat ar wesw: 
sanghatte 'smin$cidatmatvadyattatpratyavamarsanam. (7 1) 
icchàsaktiraghorànam šaktīnām sā paraprabhuh 
In this meeting, the profound reflection out of consciousness is the 
power of will, and this is the lord of aghora' powers. 


1. The merciful Siva 
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da yasueq adm ATT | 

W«T ET: U Gdeup wet: Aaaf: 
saiva praksubdharūpā cedīšitrī samprajayate. (72) 
tadà ghorah para devyo jatah Saivadhvadaisikah 


When she is vibrantly glorious, she becomes god. Thus ghora 
intermediate deities become spectators of the šaiva path. 


SATIS 3: weds: | 

maafa aAa KAT FAI feud: 
svatmapratyavamarso yah pragabhiidekavirakah. (73) 
jūātavyavišvonmesātmā jnanasaktitaya sthitah 


Profound self-reflection was ekavira which is now emerging 
power of knowledge, situated in the form of self known, as world. 


sd owed eat wi a ownqHveg | 
garafan  XIETSIEUU 4er 
iyam parāparā devi ghorām ya matrmandalim. (74) 
srjatyaviratam Suddhasuddhamargaikadipikam 


This is the deity called parāparā who makes us look at the way 
which is pure and who creates continuously the ghora matrmandald. 


wast: difasrani fW aaraa: | 
GATT GANA sad dar 
jneyāmsšah pronmisanksobham yadaiti balavattvatah. (75) 
ūnatābhāsanam samvinmātratve jayate tadā 


When the vibration takes place out of the flash of some part of 
knowledge, it seems contraction in the pure consciousness. 


2. ghora is frightful and matrmandala is collective domain of 
divine mothers 
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"ed ates frais ser | 

sfam fasturmsakdasr manas: 

sd adoa faafaa alfa: 1 
rüdham tajjīeyavargasya sthitiprarambha ucyate. (76) 
rudhiresa vibodhābdhestrikāraparigrahah 
idam tadvījasandarbhabījam cinvanti yoginah (77) 


That (contraction), by germinating, is called the beginning of the 
state of the knowable-groups. This germination, in the ocean of 
supreme consciousness, is like receiving of various forms. Yogins 
consider this as the germinating seed of that particular seed. 


reorifeagenea afitasafita a ar 

saat fe a caxqiewrmedf se | 
icchasaktirdvirtipokta ksubhita’ksubhita ca ya 
isyamanam hi sā vastudvairūpyenātmani Srayet. (78) 


The power of will, which is stated as of two forms-shaken or 
agitated and not-agitated holds its desired object in two forms 
within. 
AFTER VT AAA T 
serene: cx Hume p TTT | 
aciradyutibhāsinyā Saktya jvalanarūpayā 
isyamāņasamāpattih sthairyenatha dharātmanā. (79) 


The effect of the desired object, after some static phase (or when 


being normal), gleams as the seed of the earth by the firesome 
power which appears as the lightning. 
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Serdar cre yaar 

aay farara a a q MATA: | 
unmesasaktàvastyetajjneyam yadyapi bhūyasā 
tathàpi vibhavasthànam sā na tu prācyajanmabhūh. (80) 


Though this knowable mostly exists in the power of externalized 
desire, yet this is the place of germination (coming out) (of the 
knowable which is the power of knowledge) not the birthplace. 


FSTTFĀT: NET Wary 

aaa at a weafar | 
icchasakteratah prahuscatiriipyam paramrtam 
ksobhāntarasyāsadbhāvānnedam bijam ca kasyacit.(81) 


So the will power is considered as of four forms. This is 
parāmrtā'. This is not the seed of anything for having no agitation. 


wares si age remus alfrar 

ants cfe wd qaa «tacu 1 

ant: rargduunei arn age: 
praksobhakatvam bijatvam ksobhadharasca yonita 
ksobhakam samvido rūpam ksubhyati ksobhayatyapi. (82) 
ksobha sya@jjneyadharmatvam ksobhanā tadvahiskrtih 


That which is mover (the primary constituent of agitation), is seed, 
and that which is the base of agitation, is yoni (vagina). The 
essential nature of samvid (supreme consciousness) is mover. She 
agitates (or vibrants or throbs) and makes agitate or movement 
(that is why it is, the compound unity of seed and vagina is 
considered as immovable movement). That which is the base of 
the knowable, is called agitation or movement. And the agitability 
is the other expression of that knowable. 


1. Resting in the Self is paramrta. 
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st :erferverfer-pessfrersrferfergerar | 

mnsa Medem aot faq: 
antahsthavišvābhinnaikabījāmšavisisrksutā. (83) 
ksobho 'tadicche tattvecchābhāsanam ksobhanam viduh 


Vibration (or agitation) is a desire to create a part of the seed 
which is not different from the world within (the lord). That is 
called agitability which tries to reflect the desire of lord devoid of 
the desire of the agitation. 


arafa dass aft war d 

anmai we: STATS KAT: 
yadaikyāpattimāsādya tadicchā krtini bhavet. (84) 
ksobhadharamimam prahuh šrīsomānandaputrakāh 


With whom an experient (or knower) experiences unified and 
becomes grateful (that his desire is fulfilled), is called the basis of 
vibration by the disciples of Somānanda. 


EIG GU i ICi IE: e Cihoe li tat: c ge | 

Tigar deat ea cat 
samvidamisanadinamanudbhinnavisesakam. (85) 
yajjneyamatram tadbījam yadyogādbījatā svare 


In which the knowable of desirous supreme consciousness is not 


an apparition and by which the seedness in the vibration takes 
place and unites, is called seed. 
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ay «eu dara fafager a aqua: 
at maf Hg faa: | 
tasya bijasya saivokta visisrksà ya udbhavah 
yato grahyamidam bhasyadbhinnakalpam cidātmanah. (86) 
U sr ao qp TĪNA, 
warmeébnírivreme dfad aa | 
esa ksobhah ksobhana tu tusnimbhitanyamatrgam 
hathadyadaudasinyamsacyavanam samvido balāt.(87) 


That is called the throb or spanda (visisrksā) of seed. This is 
origination. By the virtue of it, this receiving world appears as 
different from the supreme :consciousness:: (cidātmā). This is 
vibration (ksobha or agitation). And that is ksobhana or the base of 
vibration which exists in tranquility yet.excludes the indiffrrent 
part of the experient by the power of supreme consciousness. 


Tartu fafaga famen: 

aaaf wad Mns Aaa, | 
jātāpi visisrkşāsau yadvimarśāntaraikyatah 
krtārthā jāyate ksobhādhāro 'traitatprakrīrtitam. (88) 


hayes le 


This desire for creation is called here the base of agitation which 
takes birth yet obliged unifying with other vibration (vimarša). 


ATI Wa, (sisti 
fasadama: ad web fara faaedfa | 
tatastadāntaram jneyam bhinnakalpatvamicchati 
višvabijādatah savam bàhyam bimbam vivartsyati.(89) 
After this, that hidden Kiabi aie to bē different. For this, 
from the world seed, this entire exterior image reflects. 
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aaa awa dae afi war 

siatvatttred Weer CGTGTHIAd: | 
ksobhyaksobhakabhāvasya satattvam darsitam maya 
Srimanmahesvarenoktam guruņā yatprasādatah. (90) 


That real nature of the state of agitable-agitation is shown by me as 
the grace of my teacher srimanmahesvara. 


ata fer CeesrpememeengesfWa | 
prakrtam brümahe nedam bijam varnaacatustayam 
nāpi yoniryato naitatksobhādhāratvamrcchati. — (91) 


Now to discuss about the presented-these four syllables (R, R, Lr, 
Lr) Are neighter seed nor vegina, for these don't become the base 
of agitation. 


atmanyeva ca visràntyà tatproktamamrtatmakam 
ittham prāguditam yattatpancakam tatparasparam. (92) 
ucchaladvividhakaramanyonyavyatimisranat 


Thus the already said fives (a,i,i,u and ü)'appear in various forms 
and colours for its mixture. That which is spanda (throb) at 
anuttara and that which is ecstatic bliss, culminates amazingly by 
the collision of desire and the externalization of desire. 


1. fives are anuttara, icchà 1$ana, unmesa and ūnatārūpa. 
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ASN: Wl: Tet dam: HAS 
SATA s ferferfersraat 
yo nuttarah parah spando yašcānandah samucchalan. (93) 
tavicchonmesanghattadgacchato 'tivicitratàm 


That which is spanda at anuttara and that which is ecstatic bliss, 
culminates amazingly by the collision of desire and the 
externalization of desire. 


agaaa seared fafa | 

faerifafa wareffanisteqaa 
anuttarānandacitī icchāšaktau niyojite, (94) 
trikoņamiti tatprāhurvisargāmodasundaram 


When anuttara and ānanda, which are the essential forms of cit, 
join the power of will (icchasakti), it is called (by scholars) a 
triangle which is much beautiful than visarga' and Gmoda’. 


STTARTTURSTeRdI wa TAUTĀ | 

faeerorfüceraH aaa: weifeerfau 
anuttarànandasakti tatra rudhimupagate. (95) 
trikonadvitvayogena vrajatah sadarasthitim 


[n that, when anuttara, ànanda and sakti attain the growth (or 
germination), they attain the state of hexagon by adding two 
triangles. 


1. emanation, 2. delight 
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a wares yaad ma | 

feared: He ceunHfWemesdg: Wea 
ta evonmesayoge ‘pi punastanmayatam gate. (96) 
kriyasakteh sphutam riipamabhivyanktah parasparam 


When both (the same anuttara and Gnanda) attain assimilation 
again by joining the externalizing desire, they express mutually the 
burst form of the power of action, or burstforth the power of 


action. 
peared: at a: wears i 
t wa wed agent manad 
icchonmesagatah ksobho yah proktastadgaterapi. (97) 
te eva Sakti tādrūpyabhāginyau nānyathāsthite 


By dwelling in the state of agitation, which is of desire and the 
externalization of desire, both powers attain the nature of these, not 
by staying elsewhere. 


AAA T carer cYy«afsfdl d 
«dādadāsi afast carat font 


nanvanuttaratānandau svātmanā bhedavarjitau. (98) 
kathametāvatīmenām vaicitrīm svātmani šritau 

yr, mazi fams Rana: 1 
$rnu tāvadayam samvinnātho parimitātmakah. (99) 
anantasaktivaicitryalayodayakale$varah 


The question is — If anuttara and ànanda are mutually devoid 
of division, how they attain the enormous amazing state within 
themselves? The answer is — Listen! This samvinnātha is 
boundless (or omnipresent) and the lord of art of appearance and 
disappearance of infinite diversified power. 
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HEAT AGT AMÈN: | 
à + died a R 
asthāsyadekarūpeņa vapusā cenmaheśvarah. (100) 
mahešvaratvam samvittvam tadatyaksyad ghatādivat 


If the lord (paramešvara) were stay with the body of one single 
form, he might have been left the state of mahešvara and supreme 
consciousness. 


UTT weeq fea aay | 
aeaa art dat a aftr 
paricchinnaprakasatvam jadasya kila laksanam. (101) 
jadādvilaksano bodho yato na parimiyate 
aa sreerfu-meeerfu-: ANFIA: | 
AHA ga cerenretnesfusrm 
tena bodhamahāsindhorullāsinyah svasaktayah. (102) 
āšrayantyūrmaya iva svatmasanghattacitratam 


To spread (out) and to reflect (in) (by the other) is the 
characteristic of root. Since the consciousness is outstanding than 
root, it is boundless. 
Hence, the powers which rise from the ocean of supreme 
consciousness, bear its own amazing collision as the ocean-waves. 


remamggdftaad vadi AAA | 

uqa wi we: feartrd: tHe ay: 
svatmasanghattavaicitryam Saktinam yatparasparam.(103) 
etadeva param prahuh kriyasakteh sphutam vapuh 


The amazing state of powers appears from its own pure collision, 
is called the absolute broken (burst) body of the power of action. 
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ainai "a caetyafasrieae | 

fayjercanad: we wren syda 
asmimašcaturdaše dhàmni sphutibhütatrisaktike.(104) 
trišūlatvamatah praha šāstā šrīpūrvašāsane 


When the three powers (desire, knowledge and action) burst at this 
fourteenth abode, that are called *Trisšūla” by šāstā in malinī 
vijayatantra. 


fanaa cred cpefeegewafzifr: 1 
VIAA SA se Wifeegerq fu 
nirahjanamidam coktam gurubhistattvadarsibhih. (105) 

šaktimānanjyate yasmamna šaktirjātu kenacit 


This is called ‘nirafjana’ by the seer teacher. Because only 
saktimàna reflects everywhere, power never reflects by any one. 


FSI ab fea Ufa agarga | 

wea nfr: Afrek: TA 
icchà jnanam kriyā ceti yatprthakprthaganjyate. (106) 
tadeva šaktimatsvaih svairisyamānādikaih sphutam 


The power of desire, knowledge and action, is the almighty 
Saktimāna, expresses separately and bursts through His freewill 
etc. *y vous 


uaaa CAD p AGRA | 
a afani arafaf: 
etattritayamaikyena yada tu prasphurettada. (107) 
«. na kenacidupadheyam svasvavipratisedhatah 


After unification, when these powers vibrate (or throb), it do not 
express by anyone by dint of its own inherent quality. 


ui 
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ringa: wrferafse Agra 
aay, wHrawmeeeü FR: | 
lolībhūtamatah Saktitritayam tattrisulakam 
, yasminnasu samāvešādbhavedyogi niranjanah. (108 
Therefore this unified power is rrisu/a (trident), yogin, by dwelling 
in this unity, transforms then and there into Niranjana, the seer. 


wed TAA HTSNTH 
ATTĪRĪT Hey d 
ittham paramrtapadadarabhyastakamidrsam 
brāmhyādirūpasambhedādyātyastāstakatām sphutam. (109 


Hence it turns into the multiplicity of eight (i.e.8 x 8) by uniforn 
starting from parāmrta and passing through astaka brāmhī' (the 
eight state). 


SATA: M xd aq: WwenefrenTH 

adatu waacarensgerat 1 
atrānuttarašaktih sā svam vapuh prakatasthitam 
kurvantyapi jneyakalàkàlusyàdvindurüpint (110, 


At this state, the power of Anuttara takes the form of bindu for the 
impurity of knowable kalā (one of the bondages) raises though thi: 
power manifests its form. 


1. Ri, R, Lr. e, ai, o, au are called varnastaka and brahmi, mahesi. 
kaumārī, vaisnavi, aindrī, yvāmyā, cāmunģā and yogešī are callec 
devyastaka. 
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sftargi feasted? dagaffaurafi 

afam: NAT co a faq: Tt fe a: 1 
uditayam kriyāšaktau somasūryāgnidhāmani 
avibhāgah prakāšo yah sa binduh paramo hi nah. (111) 


When the power of action reflects upon soma (the essence of 
ecstasy). sūrya (the sun) and agni (the fire) and we attain the 
indivisible Light, that is our absolute ‘bindu’. 


tattvaraksāvidhāne ca taduktam paramešinā 
hrtpadmamandalantahstho narasaktisivatmakah. (112) 
boddhavyo layabhedena vindurvimalatarakah 


The same Paramešvara said in the Tattvaraksavidhana (the 
scripture) - the power of man and the essential nature of Siva 
situated in the mandala (house) of heart-lotus, must be attained by 
the help of /ayabheda. Narasakti and Sivasvarüpa are called in a 
single word-vimalataraka bindu. 


aise arr: viss: aeorfirerafeaa: | 

ay seama fafeeacrafacsd 
yo 'sau nadatmakah šabdah sarvaprāņisvavasthitah. (1 13) 
adha ūrdhvavibhagena niskriyenavatisthate 


This nādātmaka word (nāda, the first vibratton) situated in every 


creature, dwells in this inactive lower-upper portion. The first 
word ‘a’ is immanent. 
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woreda afar faaerafa a aq | 

wed df Usb waren yews 4 
hlādataiksnyādi vaicitryam sitaraktādikam ca yat. (11 
svayam tannirpekso 'sau prakāšo gururāha ca 


That, which is with ecstasy etc. and with white blood etc., is tl 
same absolute Light. This is said by the spiritual teacher also. 


wp git aa am mataas u | 

a areamagmi MATA NE: 

fenaicr frst fe q dfafacet we Yr | 
yanna sūryo na vā somo nagnirbhasayate 'pi ca. (11 
na cārkasomavahnīnām tatprakāšādvinā mahah 
kimapyasti nijam kim tu samvidittham prakāšate.(1 1 


This is samvid (supreme consciousness) which is reflecting in th 
way, which is neither reflected by the Sun, nor the moon,nor tl 
fire, for the sun, the moon and the fire can not attain its flan 
without this Light. 


CATA FAA ATA IT-A be Elh ISES SATA : 

ver ma naaa, | 
svasvātantryaprabhāvodyadvicitropādhisangatah 
prakāšo yāti taiksnyadimavantaravicitratam. (11 


This light, out of its attainment with amazing splendours whi 


reflect through (its own) freewill, attains abstract amazings like i 
intensity etc. 
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gdes ual: afaa: weet Ufa 

AAA ware: wv I 
durdarsano 'pi gharmānšuh patitah pāthasām pathi 
netranandatvamabhyeti pasyopàdheh prabhavitam. (118) 


Look at the effect of the splendour-when the farsighted sun reflects 
into a pond etc., it soothes the eyes. 


wquífaw weeryitsureurfirenerelona : 

facet aresma wa wierd | 
sūryādisu prakāšo 'sāvupādhikalusīkrtah 
samvitprakāšam māhešamata eva hyapeksate. (119) 


This light has been polluted by the splendour in the sun etc. So it 
expects (awaits) the light of supreme consciousness. 


wan qed gi KARĀ veu 

VATgA Kme ARTA sd | 
prakāšamātram suvyaktam sūrya ityucyate sphutam 
prakāšyavastusārāmšavarsi tatsoma ucyate. (120) 


The sun is said as well-expressed light, this is clear. And which 
rains the essence of this light is called the moon (or soma). 
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"pd NAT: at aa waad 

sraamfagedt dt weder fes | 

gr TTT Ta 

am waaa fam: welfta: | 

ase ag: wi ded wrafteta at 
sürya pramánamityahuh samam meyam pracaksate 
anyonyamaviyuktau tau svatanravapyubhau sthitau. (121) 
bhoktrbhogyobhayatmaitadanyonyonmukhatam gatam 
tato jvalanacidriipam citrabhānuh prakirtitah. © (122) 
yo 'yam vahneh param tattvam pramāturidameva tat 


The sun is called proof and the moon is to be proved. Though they 
are independent but they stay mutually together. They are 
relatively mutual as enjoyer, to be enjoyed and both. So the 
essential nature of flaming consciousness is called citrabhanu or 
fire. This essential absolute element of fire is actually the 
experient, knower. 


dfa q faamaea 1 

maaan fafast wate: 
samvideva tu vijieyatādātmyādanapeksinī. (123) 
svatantratvātpramātoktā vicitro jneyabhedatah 


The supreme consciousness is the absolute for it recoinciles with 
the knowable. It is called experient for its freedom and that 
experient is amazing for it is different from knowable. 


urmivreraaspadfraanmadfēa: | 

ad uenfiefaafireaorTHe far 
somamsadahyavastitthavaicitryabhasabrmhitah (124) 
tata evagniruditascitrabhanurmahesina 


The special fire is called citrabhanu by the lord which tums 
special by the appearance of born amazing produced by the partial 
flammable thing of soma. 
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daruragrrafmdūda fa: | 

feafentarencatfa Aa VITRA: 
jneyadyupayasanghatanirapeksaiva samvidah. (125) 
sthitirmātāhamasmīti jnata šāstrajūavadyatah 


The state of supreme consciousness ‘1 Am’, absolute from the 
knowable etc. means and collision is called pramata, the experient 
or the knower. By this, the knower is used for super consciousness 
as the knower of scripture, among human beings. 


aa Va da KTM A Baa: | 
aq m wan wea Yana 
ajfia eva yato jnatanubhavatma na rūpatah. (126) 
na tu sa jnatria yasyam Suddhajneyadyape ksate 
He is not knower who knows not through his essential nature but 
experience. This is not the state of knowledge from whom pure 
knowable etc. are expected. 
deat ana maga arana, | 
ada q m ourenmrqufceefeqdr 
tasyam dašāyām jnatrtvamucyate yogyatavasat. (127) 
mānataiva tu sā pracyapramatrparikalpita 
In that condition, this is called the state of knowledge or 


knowledgehood due to ability. (Actually) that is the state of 
evidence imagined by the foreknower. 


ucchalantyapi samvittih kalakramavivarjanat. (128) 


The supreme consciousness is full and perfect, devoid of evolution 
of time, though enjoys the forms of knower and knowable. 
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maA fear creaftedarcenifad | 
AAI A West WERT 
pākādistu kriyà kālaparicchedātkramocitā. (129) 
matantyaksanavandhyapi na pākatvam prapadyate 


The action like cooking etc. is called krama, order, or lineage due 
to the evolution of time. If it goes devoid of cooking, it is not 
called the action of cooking. 


ittham prakāšatattvasya somasūryāgnitā sthitā. (130) 
api mukhyam tatprakāšamātratvam na vyapohyate 


Thus the main being of lightness never disappears or vanishes 
from the light element though it consists of soma, sūrya and agni- 
state. 
wi uu ed wed aq sem | 
anmada mmm ub sem 
arent GT awa HA ENTA, | 
Werred MATE yireaaifact: 
esām yatprathamam rūpam hrsvam tatsūrya ucyate. (131) 
ksobhānandavasāddīrghavišrāntyā soma usyate 
yattatparam plutam nāma somānandātparam sthitam. (132) 
prakāšarūpam tatprāhurāgneyam šāstrakovidāh 


Its first hrsva'-form is called sun. It is called soma’, because it 
rests for a long while in the bliss out of agitation. It is called pluta 


because it is beyond ecstasy and bliss. The scholars term it light of 
the fire-form, or firesome light. 


1. Short in stature, 2.ecstasy, 3.floating 
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aa anm afead uma ATT 1 

sed faa MA fRraftagut aa: 
atra prakāšamātram yatsthite dhamatraye sati. (133) 
uktam vindutayā Sastre Sivavindurasau matah 


The pure light is called bindu' in the scripture after settling all the 
three stations as ecstasy, sun and fire. This is considered as Siva- 
bindu. 


HT ware NAAT | 

tet: swdenfavieacadftaar: 
makārādanya evayam tacchayamatradhrdyatha. (134) 
ralahah sasthavaisargavarnarüpatvasamsthitàh 


This (bindu) is different from makāra. This is merely its shadow. 
This consists of the syllables ra, /a and ha. 


an wa tHivresoaaqen aq car: | 

ada mA: Psat dursxeuisfu Gn 
ikāra eva rephāmšacchāyayānyo yathā svarah. (135) 
tathaiva mahalešādah so 'nyo dvedhā 'svaro 'pi san 


As the ikāra converts into other vowels due to the shadow of 
repha-amša, so inspite of being vowel, a converts into am and ah, 
two forms due to the touch of ma and ha. 


aerating ar wheat cnlferepl aT | 

da aprasmefa faanferrat yay 
asyāntarvisisrksāsau ya proktā kaulikī para. (136) 
saiva ksobhavašādeti visargātmakatām druvam 


Akara (the alphabet ‘A’, which is the form of anuttara) transforms 
into visarga (emanation) with absolute certainty out of agitation. 
Its quality of emanation is called para kaulikiī. 


l.the dot 
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sed a RRA Seer | 
aa Barat aean Eef 
uktam ca triśirahśāstre kalāvyāptyantacarcane. (137) 
kala saptadašī tasmādamrtākārarūpiņī 
VAINAS TE feaftar | 
yard adani faakfeat g a 
parāparasvasvarūpabindugatyā visarpitā. (138) 
prakasyam sarvavastūnām visargarahitā tu sā 
a Ša myuea am | 
PTT mēmi g wa gusta a 
Saktikundalikà caiva pranakundalika tatha. (139) 
visargaprantadese tu para kundaliniti ca 
a mI 
facia ara gftedenfawar 
Sivavyometi paramam seine MM (140) 
visargamatram nāthasya srstisamharavibhramah 


It is said while discussing the phase-expansion-principle that, the 
seventeenth phase or aspect (kalā) vibrates in the form of apara 
svasvarūpa bindu. Its essential form is amrta (non-death). This 
gives light to everything. When this is devoid of emanation, this 
takes the form of Saktikundalika (the serpent power) and 
pranakundalika (the serpent force), and at the last stage of 
emanation, this is parakundalini (beyond the form of serpentine). 
That will convert into the absolute state of Brahma named 
Sivavyoma. That illusion between creation and destruction is only 
the emanation of the Absolute, the Lord. 


caret: HT Mad Aafia feafa: | 


svatmanah svatmani svatmaksepo vaisargiki sthitih. (141) 


My own nature in emergence by me within me is emanation. 
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fast wage maaga: 

ea: wor ass a Kaka fio | 
visarga evamutsrsta ASyanatvamupagatah 
hamsah prano vyanjanam ca sparešašca paribhasyate.(142) 


* 
This is emanation which is known as hamsa, prana, vyafijana and 
sparsa (swan, breath or life force, consonant or manifesting and 
touch respectively) when it emanates and takes gross form. 


sre wi TH dGdTeenqpen 

faatama area Pif nre d 
anuttaram param dhàma tadevakulamucyate 
visargastasya nāthasya kaulikī Saktirucyate. (143) 


Anuttara, is the highest plane of reality. That is known as akula". 
His state of manifestation or emanation (visarga) is the kaulikī 
power (Kauliki Sakti) of the supreme Lord. 


fata a darn warren 

mchas man NTSC: | 
visargatà ca saivāsyā yadānandodayakramāt 
spastībhūtakriyāšaktiparyantā procchalatsthitih. (144) 


The state of manifested vibration or throb in order to attain the 
bliss? till her power is the emanating state of kaulikī *-power. 


1. kula is Sakti and akula is Siva, 2. Wonderful joy Of creativity, 
3. all-transcending light of cosciousness, this Sakti manifesting 
herself in 36 tatvas. 
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fat wa araraafiacdtaraaca: 

sagi Au aarafitdafa: | 
visarga eva tavanyadaksiptaitavadatmakah 
iyadrupam sāgarasya yadanantormisantatih. (145) 


As infinite waves of an ocean appear as different to ocean but 
actually one, so the expanded form of emanation appears different 
but united with the one, absolute. 


Aa wa fenrnísuHemedesce: 
amacaa SIERS ser | 
ata eva visargo 'yamavyaktahakalatmakah 
kamatattvamiti šrīmatkulaguhvara ucyate. (146) 


So this emanation is called kāmatattva (the principle of desire) 
which is unexpressed, of the syllable of ‘ha’, the phase-as is total 
in the scripture kulaguhvara šāsta. 


ARTA AITAS cater 

warranties qo mMunurafstaa | 

wp fact amma aÈ TATTA, 
yattadaksaramavyaktam kantakanthe vyavasthitam 
dhvanirüpamaniccham tu dhyanadharanavarjitam’ (147) 
tatra cittam samādhāya vasayedyugapajjagat 


That syllable, which rests in the throat of kāntā unexpressed, is the 
form of sound, or of sound-form and is devoid of concentration 
and contemplation without any desire(that ^a emanation). One can 
control the entire world by absorbing the mind in that. 
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aq wa famia du ageger feafa: | 
agaaa Aa feerfa: 
ata eva visargasya hamse yadvatsphuta sthitih. (148) 
tadvatsānuttarādīnām kādisāntatayā sthitih 


Hence the clear state of hamsa in emanation is same as the state 
from ka to sa in the anuttara etc. 


agaaa Oia: Waren: TA | 

YSaRTFRITATĀVT UA Al TT: 
anuttaratkavargasya sūtih pañcātmanah sphutam. (149) 
pancasaktyatmatavesa ekaikatra yatha sphutah 


As the creation of five-letter group of ‘k’ syllable is clear, so the 
entry (or absorption) of five powers in each letter (or syllable) also 
gleam. 
PORT: MASU CHS: | 
att: Wares BayEKedes: 
icchāšakteh svasvarūpasamsthāyā ekarūpatah. (150) 
cavargah pancasaktyatma kramaprasphutatatmakah 
a qa aagana ANTT: | 
temma md -mi fpe 
ya tuktà jneyakalusyabhakksipracarayogatah. (151) 
dvirūpāyāstato jatam ta-tādyam vargayugmakam 


fasd waren | 


unmesātpādivargastu yato visvam samapyate — (152) 


The group of ca appears out of uniform will-power which rests in 
its essential nature, this group is full of five-syllable-power and 
due to this the krama' is clear. That is said as full of the dross of 


1. A system of Saiva philosophy in its own right. According to 
ksemarāja, it stands for the succession of the cyclic consciousness 
of emanation, sustenance and withdrawal. 
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knowable, produces two groups of fa, and fa, the two forms out of 
the unity of dynamic and static desire or will. And the group of pa 
appears out of the externalizing of iccha šakti, the power of will, 
that group ends the world. 


dasufad qafiri aa: ga 

TATA GT: FANANI EPA, | 
jheyarūpamidam paīīcavimšatyantam yatah sphutam 
jneyatvātsphutatah proktametāvatsparšarūpakam.(153) 


Since this form of knowable is broken up to twenty five syllables, 
so this is called touch for this is knowable and burst. 


FSF a ger grma: 

qr féemmdtewreredwrurepuft arf array | 
icchaSaktisca yà dvedhā ksubhitaksubhitatvatah 
sā vijātīpašaktpamšapronmukhī yāti yatmatam. (154) 


frmdargada tat Ad a TS | 
saiva sīghrataropāttajīieyakālusyarūsitā 
vijātīvonmukhatvena ratvam latvam ca gacchati. (155) 

agamanira Een 

amta wea qfeunweuenu | 
tadvadunmesašaktirdvirūpā vaijātyaśaktigā 
vakaratvam prapadyeta srstisarapravarsakam. (156) 


The power of will, which is considered as of two forms -- shaken 
and unshaken, converts into letter ya by tending towards non- 
familiar power aspect. Then it converts into ra and /a quickly out 
of it knowable dross and tendency towards power again. In the 
same way, the powers of externalized will of both forms attain the 
form of va (the letter) by attaining the victorious power as rain of 
immortality. 
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saagama ilem: 

aaka afanane a | 
icchaivānuttarānandayātā šīghratvayogatah 
vayurityucyate vahnirbhasanatsthairyato dharā. (157) 


This is will, by combining anuttara and ānanda which is called 
air, due to its guickness, called fire due to its nature to spread and 
called earth for it is static. 


ee cuqeneHers* RI wa fent 

FTA Man ua dead: | 
idam catuskamantahsthamata eva nigadyate 
icchādyantargatvena svasamāptau ca samsthiteh.(158) 


Therefore these four letters (ya, ra, la and va) are called self- 
contemplated, for these rest in the will etc. and stay in their ends. 


waited cgo rH 

ATT wre: annA | 
sajatiyakasaktinamicchadyana ca yojanam 
ksobhatmakamidam prahuh ksobhaksebhatmanamapi. (159) 


The unity of powers is called agitable; the family of these powers 
consists of agitable and unagitable. 
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agea AT vac feat cf: 
sT[eri Teda aterragaa | 
anuttarasya sājātye bhavettu dvitayī gatih 
anuttaram yattatraikam taccedānandasūtaye. (160) 
vafasafa am art: ATM: eH: 
amag aa fēnu ga | 
a wate dar «ni fangana 
prabhavisyati tadyoge yogah ksobhātmakah sphutah 
atrāpyanuttaram dhāma dvitiyamapi sūtaye. (161) 
na paryāptam tadā ksobham vinaivānuttarātmatā 


Anuttara has two movements of its familiar unity, one of which is 
capable to create Anuttara Ananda (the intense delight of supreme 
consciousness), and second causes agitation when it unites with 
Anuttara. Here also the second movement of Anuttarta is not 
proper for dhàma. |n this time, the state of Anuttara maintains 
without agitation. 


FS ur ator A a teeta wfea | 
Vitte fan magara 
icchā yà kramana hina ya caistavyena rūsitā. (162) 
Sighrasthairyaprabhinnena tridha bhāvamupāgatā 
fes | 
sami feti GZTA: 
anunmisitamunmīlatpronmīlitamiti sthitam. (163) 
igyamànam tridhaitasyam tādrūpyasyāparicyuteh 
Wea RT CATATONIA 
affa wpe fact wi-Ww-ufsadd fee 
tadeva svosmana svātmasvātantryapreraņātmanā. (164) 
bahirbhavya sphutam ksiptam sa-sa-satritayam sthitam 


Hence this will bursts into three forms out of its dynamism and 
stillness, for it unites with action and also with actionless, (i.e. 
devoid of action). These three are anunmisita, unmisita and 
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pronmilita. They never leave their positions, inspite of that three 
kinds of desire-potency dwell in them. The same, inspired by its 
freewill, appear out of its outer form of heat, turn into three shaken 
letters Sa, sa and sa. 


wd wa wensfuregé fave ward | 
sada wi m dmg 
tata eva sakare 'sminsphutam višvam prakasate. (165) 
amrtam ca param dhàma yoginastatpracaksate 


Hence the world reflects vividly in these (group of) ‘sa’ syllables. 
yogins call this absolute state (to stay) of amrta. 


array wa U VA, | 

FTA MTAAATART TATA, 
ksobhādyantavirāmesu tadeva ca paramrtam. (166) 
sītkārasukhasadbhāvasamāvešasamādhisu 

wea da waned waa | 
tadeva brahma paramamavibhaktam pracaksate.(167) 


The same parāmrta, at the beginning and the end stations of 


agitation, is felt as pleasure, goodness, unity and meditation. This 
is reffered by the seers as absolute, undivided brahma. 
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sara maa ese TEat 
wifseasifpanéegreemereurerufferuTa | 
uvaca bhagavaneva tacchrimatkulaguhvare 
Saktisaktimadaikatmyalabdhanvarthabhidhanake.(168) 
saaga waranty, 
PETS da FTA, | 
kakacancuputakaram dhyānadhāranavarjitam 
visatattvamanackākhyam tava snehātprakāšitam.(169) 


The lord himself said in Srīmat kulaguhvara, by attaining the 
immortal saying out of the unity of Sakti and Saktimāna, that (O 
Deity!), I, in the form of closed beak of crow, devoid of 
concentration and contemplation, out of your affection, reflected 
the poison which too is devoid of its essence. 


TA yir ded ARE fane 

far ard ded seasea Ufa | 
kāmasya pürnatà tattvam sanghatte pravibhavyate 
visasya càmrtam tattvam chhādyatve 'noscyute sati. (170) 


The mystery of the fullness of sexual art is felt in copulation and 
the enormous essence of amrta (is felt) when the divergence of the 
individual soul destroys. 


eret wifafeu IETGSTĀAT: 

Pisa wi ur ded qe qo MATA, | 

feumreeneme fasan ARG: 
vyaptri šaktirvisam yasmadavyaptuschadayenmah 
niranjanam param dhāma tattvam tasya tu sánjanam. (171) 
kriyasaktyatmakam visvamayam tasmātsphuredyatah 


Niranjana is the highest state principle (parama dhāma). This 
world of action - power is his sanjana form. It vibrates by its own 
power. (Niranjana is qualityless Absolute and sdnjana is 
qualified). 
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FSI ara fas amd fear cat fara | 
vaaan: frat tha se 
icchà kamo visam jnànam kriyā devi niraījanam. (172) 
etattrayasamavesah šivo bhairava ucyate 


These, desire means passion, poison means knowledge and the 
leity of action, are nirañjana. Siva, the unity of this trio, is called 
3hairava. 
MA cefá ua yaa at pat aq: | 
fima umfasa a yd a fau aa 
"ré: waa vwarefafa mata wid | 
atra rürhim sada kuryaditi no guravo jaguh. (173) 
visatattve sampravisya na bhütam na visam na ca 
grahah kevala evāhamiti bhāvanayā sphuret. — (174) 


Ne should always contemplate on this-as is said by our teachers. 
When we enter into the principle of poison, nothing like past or 
'oison appears, only the aham-feeling delights. 


"Twp yeah reped da waar 
wy eafefa aq „at ra Neu AAT | 
ant darn arafassreifeceatitar 
nanvatra santhavarnebhyo janmoktam tena santhata 
katham syāditi ced brūmo nātra santhasya sotrtā.(175) 
tathāhi tatragā yāsāvicchāšaktirudīritā 
aa gq waders Weer | 
qe SIs fad adda: 
UTA Vads ATA ds dq | 
saiva sūte svakartavyamantahstham svestarūpakam. (176) 
yattvatra rusanaheturesitayam sthitam tatah 
bhaganna prasavastajjam kālusyam tadvapusca tat. (177) 


The guestion is — here it is said about birth from syllables (letters) 
of six-guality-group, then how does its impotency occur? (i.e. why 
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such letters are called impotent?) So we state on this topic-this 
group of six letters is not progenitor but the will power dwells in it, 
produces these intrinsic letters out of its duty and essential nature. 
Here, the cause esitavya of rūsaņā is static. So, one part of it 
cannot be pregnant. The dross, produced from it, is the same body 


of it. 
aaeoa aed HAM fae: 
ws siTedrTHTHOHTUTSWHTg: | 
jfieyārūsaņayā yuktam samudāyātmakam viduh 
santham ksobhakatāksobhadhadhāmatvābhāvayogatah. (178) 


Due to absence of agitability and the recipient of agitation, this 
group, full of Grisana of knowable, is called the group of six 


letters. 
Wagar Aie ss Lisabi IKSAES GLG RAAG 
safe afad ma ŠĀ d 


etadvarnacatuskasya svosmanābhāsanāvašāt 
ūsmeti kathitam nama bhairaveņāmalātmanā. (179) 


The pure Bhairava addressed it, the four letters, as heat, for these 
reflect by its own free flame. 


weIfa-wredfHé We: Menman „T: 
kadi-hantamidam prahuh ksobhādhāratayā budhah 


Scholars consider the letters-from ka to ha-as the basis of 
agitation. 


did AEZ art apiedt dast, | 
aera WewTyTTHeUÍdT 
yonirupena tasyāpi yoge ksobhāntaram vrajet. (180) 
tannidaršanayogena paricasattamavarnatà 


That also combines with the vagina produces next agitation. On 
this principle, the fiftieth letter ‘ksa’ originates. 
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qsari aama iRam, 1 

AF a aden cd mm Sar 
paīcavinšakasamjīeyaprāgvadbhūmisusamsthitam. (181) 
catuskam ca catuskam ca bhedābhedagatam kramāt 

are aden feenfedurrefeu i 

LIETIE JA 
ādyam catuskam samvitterbhedasandhānakovidam. (182) 
bhedsyābhedarūdhyekaheturanyaccatustayam 


There are four groups of each on the basis of divergence and non- 
divergence that exists in the perspective of twenty five letter’s 
right knowable group. The first quadriple explains the divergence 
of supreme consciousness. The second quadriple produces growth 
(or germination) of the non-divergence in the divergence. 


wed geben dead amd Ya | 
SafFadmmgu m ARAA ga: fea 
ittham yadvarnajatam tatsarvam svaramayam pura. (183) 
vyaktiyogādvyaījanam tatsvaraprànam yatah kila 


Hence the group of letters is primarily svara or vowel before 
expression. It is consonant after expression, but svara is its life 
force. 
Txt ventas g engia | 
qalam aT wa 4 Wem: YU: 
svaranam satkameveha imūlam syadvarnasantatau. (184) 
saddevatāstu tā eva ye mukhyāh sūryarasmayah 


Only (first) six vowels are the roots (prime) (of light) of letter- 
groups. They are actually six deities, supreme rays of sun. 
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Ada Waar UA: | 

aasa defied ead ursad ay: 
saurāņāmeva rasmīnāmantascāndrakalā yatah. (185) 
ato 'tra dirghatritayam sphutam candramasam vapuh 


Since candrakala (phase of moon) dwells within the sun-rays, 
therefore in these off-spring of three vowels, three bodies of moon 
(a, ī and à?) do express. 


waa am Aart cuin Sega aa | 
werde wade saencderaftaa: 
candrasca nama naivanyo bhogyam bhoktusca nàparam. (186) 
bhoktaiva bhogyabhavena dvaividhyātsamvyavasthitah 
Ee ow fe rad ea agnigi fe aa | 
ad mah a fe: area aan 
ghatasya na hi bhogyatvam svam vapurmatrgam hi tat. (187) 
ato mātari ya rüdhih sāsya bhogyatvamucyate 


Candra (the moon) is simply a name and nothing else.lt is the 
enjoyment of the enjoyer only. This is enjoyer who differentiates 
himself as two forms, the enjoyer and to be enjoyed. The thing ‘to 
be enjoyed’ is not the subject of enjoyment of the body but of the 
experient. Therefore the germination or growth within the 
experient is the thing enjoyable for the enjoyed. 


ST wungyauWyfesdgred: | 

NWEgsudi we afena «AT 
anuttaram paramrsyaparamarsakabhavatah. (188) 
sanghattarüpatàm prāptam bhogyamicchādikam tatha 


This is anuttara who transforms into ‘to be enjoyed’ when this gets 


the collision-form out of the suggestive-suggested emotion. The 
desire etc. also converts itself into this form similarly. 
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aera yates aaa TĀ | 

damom Me GeEd U Head 
anuttarānandabhuvāmicchādye bhogyatam gate. (189) 
sandhyaksaranamudayo bhoktrrüpam ca kathyate 


The desire etc., when become ‘to be enjoyed’ produced from 
anuttara Qnanda, the twilight letters appear viz. e, ai, ya, va, etc. 
This is called enjoyed form. 


agamana eat da mead | 

TSI waa aq warea VIA 
anuttaranandamayo devo bhoktaiva kathyate. (190) 
icchadikam bhogyameva tata evasya šaktitā 


The deity, who is the form of anuttara and ānanda, is called the 
enjoyer. Desire etc. are subjects of enjoyment the powerhood 
comes from itself. 


wae aera at Bq vera ase: Cms: 

at: woot fre ont fufaupupumemeu 
bhogyam bhoktari linam ced bhoktà tadvastutah sphutah. (191) 
atah sannam trikam saram cidisyunmesanatmakam 


When the ‘thing enjoyed’ merges into enjoyer, the enjoyer is the 
reality which bursts actually. So, the trio of consciousness, will 
and the start of world-process is the essence of six’s (i.e. a. ā etc,). 


aaa faq wee wi ae: | 

dae wears quf nra: witad 
tadeva tritayam prahurbhairavasya param mahah.(192) 
tattrikam paramešasya pürnà saktih pragiyate 


these threes are called the supreme glow of Bhairava. The trio is 
called the whole power of Paramešvara. 
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nai dat fasanatsier-aqafad 1 
fATATT FTA SG Ā TAA TATA 
tenāksiptam yato višvamato 'sminsamupāsite. (193) 
visvašaktāvavacchedavandhye jātamupāsanam 


Since the creation of world takes place from that, the worship of 
that become the same as the worship of partless, world power 


Paramešvara. 
sera nmaa dat YT | 
NURTSATĀ: M: gafofrauttfeega 
ityesa mahimaitāvāniti tavanna šakyate. (194) 
aparichinnašakteh kah kuryācchaktiparicchidām 


Thus we can not say, this is His glory and this is His expansion (or 
limit), for who can catch the limit of the power of Paramesvara 
who is all-powerfull, omnipotent. 


TEMA Xa: RSNA: | 

Poincar feaveuusm: 
tasmādanuttaro devah svacchandyanuttaratvatah. (195) 
visargasaktiyuktatvàtsampanno višvarūpakah 


This way, for the sake of freewill and anuttarahood, the deity as 
anuttara became this world-form of the power of visarga, the 


emanation. 
wa wesmremmiqeivfadquéys:: | 
fansite waren: neasa fafs: 
vana eat wrarerurfefeemd | 
evam pancasadamarsapurnasaktirmahesvarah. (196) 
vimaršātmaika evanyah šaktayo 'traiva nisthitah 
ekāšītipadā devī hyatrāntarbhāvayisyate.. (197) 


So, Mahešvara is all powerfull with fifty touches (āmarša). He is 
one, full of vimarsa (power, throb) and present wholly. All other 
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powers dwell in him. The deity of eighty one movements (steps) is 
also immanent in Him'. 


UTT TA VERT: cp Aa: 
ayasa AAA VIfava Age | 
ekāmaršasvabhāvatve šabdarāših sa bhairavah 
amrsyacchayaya yogatsaiva šaktišca matrka. (198) 
"m IATE, RT, mai 
"wrerTedunmuücgeeeewfqut i 
vèa q da womTarfenge 
sā šabdarāšisanghattād bhinnayonistu malint. 
pragvannavatayamarsatprthagvargasvarupini. (199) 
ekaikamarsarüdhau tu saiva pancasadatmika 


The wordfull Bhairava with one more touch is power himself for 
He is full of shadow of vibration’, also He is mātrkā, the power of 
letters. That power is Malini for it is proportional to word-ness and 
of different vagina. It transforms into separate syllable-form for it 
touches with fresh quality as it does before. By germinating on 
each āmarša, it grows with fifty letters. 


wed maA VTATfamam: | 

frat arenfaqersa «at fasaa afta: 
ittham nadanuvedhena paramarsasvabhavakah. (200) 
sivo mātāpitrtvena kartā visvatra samsthitah 


Thus Šiva of the nature of seizing (parāmarša) is present every- 
where as the deer in the forms of mother and father, for he 
embraces nāda. 


1. The same we first find in Matariga Tantra in 8' century which 
Abhinavagupta quotes repeatedly, 2. The awarness of Siva. 


115 


SRITANTRALOKAH 


faat wa mrs Rafa YA: | 
Inffeaarmmīfava: SIASIA, 
visarga eva šākto 'yam šivabindutayā punah. (201) 
garbhīkrtānantaviśvah śrayate 'nuttarátmatàm 


This sākta again transforms into Anuttara by possessing the 
infinite world in her consciousness in the form of visarga-šiva 
bindu". 


saftheafarardtan aAA a: went: | 

qaf: a Kaa gadaf: 
aparicchinnaviśvāntahsāre svatmani yah prabhoh.(202) 
paramarsah sa evokto dvayasampattilaksanah 


The vibration, takes place in the soul of lord, is characterized by 
dual treasure, and this soul is nothing but the essence of the end of 
undiscerned, continuous world. 


srqpfeeniefsrevrremuaeafi i4 

Tat fnfesrmefHepenrp feu: 
anuttaravisargātmašivašaktyadvayātmani. (203) 
paramarso nirbhartvadahamityucyate vibhoh 


The manifested vibration is called aham (ahantā or individual self) 
which (the vibration) causes vibhu (the omnipresent) depends on 
anuttara, full of emanation, the self (light) of Siva-Sakti co- 
existent-form. 


1. Siva whose essential nature is Sakti or power, so He is named 
šākta means one can approach Siva through his Sakti, this way is 
also called sākta, and this is emanation, for Siva and Sakti form the 
state, derived by two perpendicular dots. 


116 


SRITANTRALOKAH 


agoan uget xrfeegeenefuvit 1 
yerenrafavarenr ai facies 
anuttarādyā prasrtirhāntā šaktisvarūpinī. (204) 
pratyahrtasesavisvanuttare sā niliyate 


ae fasana ai wreedl ATR ut | 


tadidam višvamantahstham šaktau sānuttare pare. (205) 
tattasyamiti yatsatyam vibhunā samputīkrthih 
tena šrītrīsikāšāstre Sakteh samputitakrti. (206) 


That expansion, in the form of power from anuttara to letter ha, 
merges again into anuttare by capturing entire world. Thus this 
world is in the power and that power is in anuttara Parma Siva. He 
is in herself. This state is settled by the Lord. So in the scripture 
Paratrisika, Sakti is called as a form of capturing. 


TTT garners WA | 

wena vi ea NACA 
samvittau bhati yadvisvam tatrapi khalu samvida 
tadetattritayam dvandvayogātsanghātatām gatam. (207) 
ekameva param rūpam bhairavasyahamatmakam 


The world, that which reflects in the supreme consciousness, too 
possesses within samvidā out of its collision by mutual conflict. 
This collision is the essential nature of Bhairava. This is non-self- 
form of the self. 
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famita west: dei ada ada |1 

Ta wa GTHEdISHITERUCHÍSUIH: 
visargasaktirya šambhoh settham sarvatra vartate.(208) 
tata eva samasto 'yamánandarasavibhramah 


Thus, that, which is the emanating power (the power of emanation) 
of Siva, is present everywhere. From that vibrates this entire 
Ananda Rasa, the ecstatic rapture. 


wenfe aR wid cast a cae fm | 

maraa art KĀ Fama 

ATARI A: Garrat ga: UA wa: 
tathāhi madhure gīte sparše vā candanādike. (209) 
mādhyasthyavigame yasau hrdaye spandamānatā 
ānandašaktih saivoktā yatah sahydayo janah. (210) 


when He is lost in a state of ecstasy by listening a song or with the 
touch of sandal etc., the state of vibration rises in the heart is called 
Ānandašakti, by dint of which a human is called sahrdya, an 
asthete (one who is attuned with heart). 


def fagerad «dei vire: 
facrfarsmf«THaszHTUTRRTRATXHD d 
ares à i faf 
pürvam visrjyasakalam kartavyam šūnyatānale 
cittavisrantisamjno 'yamànavastadanantaram. (211) 
drstasrutaditadvastupronmukhatvam svasamvidi 
faatama: VTFATATATTAT K: | 
cittasambodhanamoktah šāktollāsabharātmakah.(212) 
tatronmukhatvatadvastusanghattādvastuno hrdi 
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d: yira aafaa | 
Tara TATA ATETTĀ, 
PART? fae: seta: VT: | 
rüdheh pūrnatayāvešānmitacittalayācchive. (213) 
pragvadbhavisyadaunmukhyasambhavyamitatalayat 
cittapralayanamasau visargah šāmbhavah parah. (214) 


First of all, this āņava (i.e. emanation) consciousness becomes 
tranquilled by submitting all its duties to the fire of void. Then it 
calls the things dwell in its supreme consciousness as 
cittasambodha. This is full of sakta (supreme consciousness’s) 
ecstasy. This is actually last Sambhava visarga (emanation of šiva 
consciousness) named cittapralaya (i.e. dissolution of self) comes 
out from the unity of finite self and Supreme Consciousness which 
has a tendency towards the cinsciousness of the self and the matter 
as well. 


qaaa ms feinen 


tattvaraksāvidhāne 'to visargatraidhamucyate 


Hence this emanation is considered (and termed) as of three kinds 
(tri-form of emanation) in the system of tattvaraksā (preservation 


of principle). 
KIPRA: KET SETA | 
fhasa: a a weafactasireran: 
hrtpadmakosamadhyasthastayoh sanghatta isyate. (215) 
visargo 'ntah sa ca proktascittavisrantilaksanah 
fada: a fame, feature: | 
werd fase smedearawy 
dvitiyah sa visargastu cittasambodhalaksanah. (216) 
ekībhūtam vibhātyatra jagadetaccaracarm 
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Tremere d fenfosesmmd dar | 

Wart Gre: Wed fea: fara: 
grahyagrahakabhedo vai kincidatresyate yada. (217) 
tadasau sakalah prokto niskalah Sivayogatah 

: d 

ada: a faataga faasaga: 
grahyagrahakavicchittisampurnagrahanatmakah. (218) 
trtīpah sa visargastu cittapralayalaksanah 

UPRTAT F: ge faaeaga: | 


ekībhāvātmakah sūksmo vijnanatmatmanirvrtah. (219) 


The unified collision of the both (the šaiva-šākta emanation) is 
regarded as centre of the sheath of lotus-heart. This is the last 
emanation (visarga). The next emanation is called cittasambodha. 
In this state, the phenomenal world appears as unified. If it seems 
at least a quantum of receiving-recipient divergence then this 
emanation is called sakala (all limited experients). It is called 
niskala (Siva, above manifestation or creation) when this unites 
with Siva, in this state appear loss of receiving-recipient state and 
complete state of reception.The third emanation is one which is 
named cittapralaya.This state is unified, self-conscious reason 
(vijnanamaya), self-satiated or self-contended and subtlest. 


fnefudisumef sitfacarivatad 
ara pea dtst saver faafaa | 
nirūpito ’yamarthah šrīsiddhayogīšvarīmate 
sātra kundalini bijam jīvabhūtā cidātmikā. (220) 
asi dari fae ata: qu: 
tajjam dhruvecchonmesakhyam trikam varnastatah punah 
This topic is described in Srisiddhayogisvari view. The individual 


soul is the anuttara, will and unmesa (the start of world process) 
appear. Again three letters (a, i, u) appear from that. 
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ar yoaten aaga «em od 
FTA faaiasan a a 
à ityavarnadityadiyavadvaisargikt kala. (221) 
kakārādisakārāntā visargatpancadhà sa ca 
TEKA we ASU WA RÈ | 
fagua qui eaea fe a: 
bahišcāntašca hrdaye nade 'tha parame pade. (222) 
bindurātmani mūrdhāntam hrdayādvyāpako hi sah 


This is termed as emanating aspect like à is emanated from a, 7 is 
emanated from /, etc. The same emanation creates fine kinds of 
groups from ka-group to sa-group, and this (emanation) dwells 
within and without heart as nada and then resembles ecstasy at the 
highest state (paramapada). Since it is all-pervassive, it stays from 
heart, bindu (soul) to dvādašānta (brahmarandhra) in the body. 


amefa Am Wat: €4: MAATA, | 

Aidaa a Aca 
ādimāntyavihīnāstu mantrah syuh saradabhravat. (223) 
gurorlaksanametavadadimantyam ca vedayet 

Wa: Asha writ chat tadam: | 


pūjyah so’hamiva jnani bhairavo devatātmakah. (224) 


Hymns are like clouds of Sarada season (early winter) from initial 
‘a’ to last ‘ha’. This is the characteristic of a spiritual teacher to 
explain his disciple the initial and the last letter. That teacher is 
worth worshiping. He is enlightened Bhairava and full of deity- 
hood. 
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yore mente afefaaearegd dd: 

western ad Aa qafa | 
slokagāthādi yatkincidadimantyayutam tatah 
tasmādvidamstathā sarvam mantratvenaiva pasyati. (225) 


Any thing if like compendium of s/okas etc., exists is full of the 
initial and the last. Hence he, who considers s/okas or verses as 
knowledge, looks at it as hymns. 


famita crei ow frefaar 

aeda VT faerie | 
visargašaktirvišvasya karanam ca nirūpitā 
aitareyākhyavedānte paramešena vistarāt. (226) 


The lord has said in the Aitareyopanisad in detail that the power of 
emanation (visargasakti) is the cause of world. 


weelfed defer ggfanea 
a sft wa wid qeTEWSIURWRBH | 


yallohitam tadagniryadviryam sūryenduvigraham 
a iti brahama parmam tatsamghattodayatmakam.(227) 


That, which is red-coloured, is fire and the valour (energy) is the 
form of sun and moon. ‘A’ is para brahma and it attains expansion 
through collision. 
wea a wi di qwayanacny 
MAATASA a MNARA, | 
tasyapi ca param vīryam pancabhitakalatmakam 
bhogyatvenānnarūpam ca śabdasparśarasātmakam. (228) 


Paravīrya, He possesses, is of the aspect of pañcabhūta.When he 
allows, it becomes food as world and touch ( i.e. word, touch and 
taste). 
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wasa repu serge: 
af ar wi we fafaga aay | 
Sabdo 'pi madhuro yasmādvīryopacayakārakah 
taddhi viryam param šuddham visisrksatmakam matam. (229) 
Since sweet (pleasant) word too gathers energy (valour), so the 
valour is considered as absolutely pure and desirous of the 
universe. 
Tacu Arma d wen: SB A Hrd 
weHrmgraeremedreu at fun rad | 


tadvalam ca tadojašca te pranah sā ca kāntatā 
tasmādvīryātprajāstāšca viryam kramasu kathyate. (230) 


The same force, same vigour, same breath (life force) and the same 
sweetness is gleaming in these various forms. 


mmeg wage duetu a: WA: 

ar we. ware ff fasas | 
yagadikesu tadvrstau sausadhisvatha tah punah 
virye tacca prajasvevam visarge višvarūpatā. (231) 


From that energy, rises prajā (compound). The same is called 
virya in the sacrificial rites. For the sacrificial rites, the same exists 
as vrsti (rain) in the medicines and that (medicines) turn into again 
valour and that (valour) dwells again in the compounds. Hence 
emanation takes form of universe. 
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VISIT: U Vairai mgm a a piff 

waana at Nana | 
Sabdarasih sa evokto matrka sā ca kīrtitā 
ksobhyaksobhakatāvešānmālinīm tām pracaksate.(232) 


The same (emanation) is called multitude of letters and that (power 
of letters) is called mātrkā' (mother or power of sound). This is 
reffered as malin?” for the agitation and the agitability cause it by 
āveša (absorption). 


irsratfererarafeafarerrife ES CEE 

mat fe wa wifeeaffeifart fasas | 
bījayonisamāpattivisargodayasundarā 
mālinī hi para šaktirnirņītā višvarūpinī. (233) 


Beautiful mālinī, derived from the gleam of emanation produced 
from the mutual meeting of seed and source* (bīja and yoni), is 
named parāšakti in the form of universe. 


USD aqa wha GI ATA pfo 

VIĪFTAG RUTA VAN word | 
esa vastuta ekaiva para kālasya karsini 
saktimadbhedayogena yāmalatvam prapadyate. (234) 


This is truly one. This is the sankarsiņī parasakti (the highest sakti 
of the divine) of kala (Bhairava). The same power, by the 
divergence of Saktimāna, acquires the coupling state. 


1.Unknown, ununderstood mother (power) of sound corresponding 
to the letters of the alphabet. This power is called Mother, 
because it produces the entire universes.2. Sakti of letters which 
holds the entire universe within itself and in which the letters are 
arranged in an irregular way from ‘na’ to ‘pha’. 3. yoni is womb 
or source, the nine classes of consonants, in the context of letters 
Sakti is yoni and Siva is bījā. 
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Ta Uedavi uw: ufegoisenme: 
a T GXenTORTSTÍRSIDTHeDHRISR | 
tasya pratyavamarso yah paripurno '"hamātmakah 
sa svatmani svatantratavadvibhagamavabhasayet. (235) 


The vimarša, experiences full of jnàna and kriyà which brings 
about the world-process, (of this) makes self reflect. 


famm area fer agere 

qadt AT tye satiate | 
vibhāgābhāsane casya tridhā vapurudahrtam 
pašyantī madhyama sthūlā vaikharityabhisabditam. (236) 


In the reflection of category, her body is regarded as of three 
aspects, namely, pasyanti, madhyamā and vaikharī. 


aama fae ed IETEK: 

wa a Ram meo | 

a eqn ad wast aturtaufammma: 
tāsāmapi tridhā rūpam sthūlasūksmaparatvatah 
tatra yà svarasandarbhasubhagā nādarūpiņī. (237) 
sā sthūlā khalu pašyantī varnadyapravibhagatah 


And the forms of the categories are also of three kinds by the 
difference of gross, subtle and beyond. In these, that which is 
beautiful form of nāda' having svaras (musical aspects) is referred 
as gross pasyanti for (in comparision to beyond) this has no 
category of letters etc. 


1. The primary first sound without beginning and end. 


125 


SRITANTRALOKAH 


afaire ay nfaca | 
smaras ee epea c West 
aea mena dfacafaeaqfara: | 


amman (er-n-)zufegifierearqeread 
avibhāgaikarupatvam mādhuryam Saktirucyate. (238) 
sthānavāyvādigharsotthā sphutataiva ca pārusī 
tadasyam nādarūpāyām samvitsavidhavrttitah. (239) 


sājātyāntarma (ttanma-) yibhitirjhagityevopalabhyate 


The uniformity of non-catagorical state is the form of hardness 
when that gleams due to the friction of place (of throat etc.) and air 
etc. In this state of concentration rises immediately for one who is 
having the sameclassness with the tendency towards supreme 
consciousness. 


Wi a Adm teres ma, | 

ATT AAA GA 
yesām na tanmayībhūtiste dehādinimajjanam. (240) 
avidanto magnasamvinmānāstvahrdayā iti 


They, who don't fell in concentration (ranmayibhāva), are 
heartless persons for they don't know have the knowledge of 
supreme consciousness. 


aq aafarqerfe fefesgeriw a taf | 


a geepeen x9penefuvit 
yattu carmāvanaddhādi kificittatraisa yo dhvanih. (241) 
sa sphutāsphutarūpatvānmadhyamā sthülarüpini 


The somewhat sound, produces from myrdanga etc. which are 


covered with leather, is madyamā vāk of gross form out of 
pašyanti state causes broken(burst) and unbroken forms. 
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ATATTATTA TTT IT sft cedar | 

SITE AA TT A 
madhyayascavibhagamsasadbhava iti raktatā. (242) 
avibhāgasvaramayī yatra syattatsuranjakam 


In madhyamā too, some part of non-category persists that’s why 
aesthetic rapture dwells there. In that part, the non-category 
(avibhāga), full of music (svaras), is musical (surafjaka) and 
aesthetical. 


afn fe fadet gadi armed: | 
farma aferaer fiera 
avibhāgo hi nirvrtyai drsyatam tālapāthatah. (243) 
kilavyaktadhvanau tasminvādane paritusyati 


Only the non-catagorical has the ability or capacity of ecstasy. We 
can experience this from the tālapātha'. All people feel ecstasy by 
hearing vind etc-playing, which have inexpressible sound. 


"IT X meri antag a wat | 

am eget tad wea: arf arrafe wea 
yā tu sphutanam varnanamutpattau karanam bhavet. (244) 
sā sthūlā vaikharī yasyāh kāryam vakyadi bhūyasā 


That which causes the gleaming of letters, is the grosser form (of 


madhyama) vaikhāri. lts work is preferably related to more 
sentences etc. 


1. Rendering musical beats 
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afaegqgeaa adequate | 

qurqurdads xpeufncaferyreent 
asminsthūlatraye vattadanusandhānamādivat. (245) 
prthakprthaktattritayam sūksmamityabhišabdyate 


That which is first or root discovery in these three grosses, is 
called subtle within these three separately. 


wast wife cre areata ga aa: | 


sadjam karomi madhuram vādayāmi bruve vacah. (246) 


I am making sadja (the first note of Indian musical octave), 
playing sweet, uttering speech, these three are subtle differences. 


PTT a Wenferatsa VFAY:! 
prthagevanusandhanatrayam samvedyate kila 
etasyāpi trayasyadyam yadrūpamanupādhimat. (247) 
tatparam tritayam tatra Sivah paracidatmakah 
vibhagabhasanayam ca mukhyastisro 'tra saktayah. (248) 


The first statusless form of these three is para, beyond and all 


these three are mixed forms. In these dwells Siva as parāsamvid. 
Three powers are prominent to reflect the Siva catagory. 
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agma Wes U Waar fka 
PART watts fred | 
anuttarā parecchā ca parāparatayā sthita 
unmesaSaktirjnanakhya tvapareti nigadyate. (249) 


Anuttarā is para (power), icchà (will) is parāparā and jnana 
(knowledge), the unmesa Sakti, is called apara. 


ksobharupātpunastāsāmuktāh sat samvido 'malàh 
āsāmeva samāvešātkriyāšaktitayoditāt. (250) 
samvido dvādaša proktā yāsu sarvam samāpyate 


On the basis of the agitated form of those powers, the same three 
turn into six pure forms of samvidā. Out of absorption of these 
three powers produced in the form of power of action, the samvid 
is called as of twelve types in which everything ends. 


uaga Ai ASF Sp | 

umam aa: yira: a a: 
etāvaddevadevasya mukhyam tacchakticakrakam. (251) 
etāvatā devadevah pūrnasaktih sa bhairavah 


This is the sakticakra (power-cycle) of the lord. For this reason, 
the lord of all lords (deities) is called ‘full of power’ and bhairava. 
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coaster feuis: | 

PIATRA: MIT: fra: Fafa 
parāmaršātmakatvena visargāksepayogatah. (252) 
iyattākalanājjūānāttāh proktah kālikāh kvacit 


This power is regarded somewhere as kālī (twelvefold) for this is 
the form of recollection, unites with emanation and for the reason 
of grasping and knowledge. 


STARA aF A wat VA | 

weaker aftrtgresngary 
Srisarasastre capyuktam madhya ekaksaram param. (253) 
pūjayedbhairavātmākhyām yoginidvadasavrtam 


This is also said in the Trikasāra-we must worship. This para devi 
(deity) who has the form of one single letter in the midst and a 
form of bhairava, and is covered with twelve yoginī (attendants). 


ma wa aeti wiedaeny | 

upa: WAT wean wads 
tabhya eva catuhsastiparyantam sakticakrakam. (254) 
ekaratah samarabhya sahasrāram pravartate 

wat a AA aa gammā | 

SAMU gagana nana: 
tāsām ca krtyabhedena nāmāni bahudhāgame. (255) 
upasāšca dvayadvaitavyamisrakarayogatah 

Ted pfi feequsg | 

we WW fafai sararae gaT: 
srīmattraiširase tacca kathitam vistaradvahu. (256) 
iha no likhitam vyāsabhayāccānupayogatah 


Out of twelve powers arise sixty four cycles of power from one to 
thousand ara, called sahasrara. By the divergence of action, their 
numerous names are described in the āgamas. Worship of them is 
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established in the forms of dual, nondual and dual-nondual. It is 
explained in detail in the scripture of trisirobhairava. Due to its 
being enlarged-fright and uselessness, it is not mentioned here. 


a wa frie: eter stem: Rataa: (d 
Seren wq ciqedred aaa: 
tā eva nirmalāh šuddhā aghorah parikīrtitāh. (257) 
ghoraghorataranam tu sotrtvacca tadātmikāh 
Het fad a der aqua d 
arama fai ed agen afad 
srstau sthitau ca samhare tadupādhitrayātyaye. (258) 
tāsāmeva sthitam rūpam bahudhā pravibhajyate 


When they remain pure and drossless, called aghora. When they 
cause offspring as ghora and ghoratara (powers), they become 
tadātmikā. When creation, maintenance and dissolution and other 
states dissolve, the form of stillness of these powers (aghora) 
divides into several ways. 


seat ud wfagem War UT | 
agengan Br UITATA: 
upādhyatītam tadrüpam taddvidha guravo jaguh. (259) 
anullāsādupādhīnām yadvā praśamayogatah 


The spiritual teacher has said about the form which is beyond the 
state (in anākhyakrama') in two ways-l.when the attributes 
(upadhi or state) do not attain ecstasy and 2. when these attributes 
turn rest, tranquilled. 


1. anakhya is non-appellation 
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"HSTHYXW fem VIS FNF dq | 
IANN Aad ATT 
prasamasca dvidhā šāntyā hathapakakramena tu. (260) 
alamgrāsarasākhyena satatam jvalanātmanā 


Tranquility (prašānti) is also of two kinds-šānti prašamana and 
hatha pāka prašamana, for the universe enjoys this tranguilled 
state completely which causes this rasa or ecstasy to burn 
continuously’. 
zsa ud dq a 
sma ga cm I 
hathapākaprašamanam yattrttyam tadeva ca 
upadešāya yujyeta bhedendhanavidahakam. (261) 


That which burns or consumes the energy out of divergence is 
called third hathapāka prašmana which comprehends this for 
upadesa (teachings or instructions). 


faasaga rat: wa afim ead: 

fasefa defauri frem d afar: | 
nijabodhajatharahutabhuji bhavah sarve samarpitā hathatah 
vijahati bhedavibhagam nijašaktyā tam samindhanah. (262) 


When all the feelings (states) consumes (submit) suddenly in the 
jatharāgni which is the form of svatmasamvid, that fire (agni of 
jatha) shines by inflaming the divergence with her power. 


1. The permanent emotion of Santa rasa (rapture of tranquility) is 
Sama (dissolution of all other emotions) and that is ecstasy or 
ananda, aesthetically described by Abhinavagupta in Abhinava 
Bharati, his commentary on Natyasastra. 
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woreda mart ey RA faeries 

arrenqragyd fasi dfaferaa: | 
hathapakena bhāvānām ripe bhinne vilāpite 
ašnantyamrtasādbhūtam višvam samvittidevatāh. (263) 


When the different forms of feeling dissolve by hathapāka, the 
samvid deities enjoy the universe which is now transformed into 


amrta. 
ween: T: quf ĀTRA, 
Fagard amna id 
tastrptah svatmanah pürnam hrdayaikantasayinam 
cidvyomabhairavam devamabhedenādhišerate. (264) 


When they (deities) feel satiated, being full, they experience fully 
the state of bhairava in the form of luminous cidākāša, exists in 


the heart fully. 
ud FBA sasmTATTAGCIT : 
amai agfad smsan 1 
evam krtyakriyavesannamopasabahutvatah 
āsām bahuvidham rūpamabhede pyavabhāsate. (265) 


Though they co-exist (bhairava and deity or power) as unified, yet 


they reflect in divergence for they are regarded in the forms of 
action and actor in multiple ways of name and worship. 
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arama a šetamrardigmamma: 
upfsfraqesaqenaredaient: | 
TATA man gfersTeforeea : 
asameva ca devīnāmāvāpodvāpayogatah 
ekadvitricatuspanīcastasaptāstanavottaraih. (266) 
rudrārkānyakalāsenāprabhrtirbhedavistarah 


By the importance of avāpa and udvāpa of these deities, the 
divergence of one, two, three, four, five, six, seven, eight, nine, 
ten, rudra (eleven), arka (twelve), other (thirteen), ka/à (sixteen), 
senā (eighteen)etc., expands. 


saa ae Weeds: frase | 


alamanyena bahunā prakrte ‘tha niyujyate. (267) 


And something also to say is meaningless. Now we will 
concentrate on what is being presented. 


daca fasas maaf: UUSA, 

"wfefarakrar nf aca favavad fe a: 
samvidatmani vis$vo 'yam bhāvavargah prapancavan 
pratibimbatayā bhāti yasya visvesvaro hi sah. (268) 


aaa: a wart meaag: 1 
evamatmani yasyedrgavikalpah sadodayah 
parāmaršah sa evasau šāmbhavopāyamudritah. (269) 


Temas Aseri ufaafad: 
eWHAIÍSBEHIGRHRATSCSHI TA BIA | 


piirnahantaparamarso yo 'syàyam pravivecitah 
mantramudrākriyopāsāstadanyā nātra kascana. (270) 


This whole bhāvavarga", full of prapaīīca (display), manifests as 
reflection in the supreme consciousness, is višvešvara. Hence, the 


1. group of bhava 
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paramarsa (remembrance), which arises always without any 
thought-construct within the aspirant, is called sāmbhavopāya. 
This kind of recollection of pūrņāhantā', if it is reflected 
completely, the aspirant needs nothing to do with mantra, mudra, 
kriyà, upāsanā (i.e. chanting, postures, action or worshiping) 
except this. 
wary: wast fufseneufud fer: 
area tere siaaa RTTA, | 
bhūyobhūyah samāvešam nirvikalpamimam šritah 
abhyeti bhairavībhāvam jīvanmuktyaparābhidham. (271) 


In this repetitive meditation, devoid of all thoughtconstructs 
(nirvikalpa), the yogin attains the state of bhairavī (viz. 
bhairavībhāva) which is also called jīvanmukti. 


ya wa yA Hafai 
GA Peay | 
ita eva prabhrtyesā jīvanmuktirvicāryate 
yatra sütranayapiyamupayopeyakalpana. (272) 
wer venues wifaqteca worn at 
arpa at Ad ar wat aa: | 
praktane tvahnike kacidbhedasya kalanāpi no 
tenānupāye tasminko mucyate va katham kutah. (273) 


From this point begins contemplation on the liberation while one is 
alive, in which the means will be described as the kalpanā of 
upeya (way to be approached). Even the condition of divergence is 
not existed in the previous chapter. Thus who liberates through this 
anupāya (or ānandopāya, the means), why and for which purpose! 


1. The non-relational absolute I-consciousness 
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Afia wuuyi eaaa 
qaaa yga AÀA: 
nirvikalpe paramarśe šāmbhavopāyanāmani 
pañcāśadbhedatām pūrvasūtritām yojayedbudhah. (274) 
amatan carat ufafaradma 


quanha rfe senta fafa: | 
dharāmevāvikalpena svatmani pratibimbatām 
pašyanbhairavatām yāti jalādisvapyayam vidhih. (275) 

agras vi aad 

cara add ada afesd uefada | 
yavadante param tattvam samastavaranordhvagam 
vyāpi svatantram sarvajnam yacchivam parikalpitam. (276) 


The scholar must add the condition of fifty-fold-divergence as said 
primarily in the nirvikalpa parāmarša of Sambhavopaya. The 
aspirant who sees the earth within himself with the eye of 
nirvikalpa (devoid of ideation), attains the topics of water etc. In 
this way, gradually by seeing the ultimate reality beyond all veils, 
who is Siva, attains the state of bhairavī, the bhairavībhāva. 


wureofeqararcdferqadurfafrzsrrq 
yafaa nenrafa ragu | 


tadapyakalpitodarasamviddarpanabimbitam 
pasyanvikalpavikalo bhairavibhavati svayam. (277) 


Even a yogin, devoid of ideation when looks at the mirror of non- 


imaginary generous supreme consciousness, becomes bhairava 
himself. 
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aq ted we uwyafeeeqa dear 
werqgnfryeweufafengfes: 1 
yathà raktam purah pasyannirvikalpakasamvida 
tattaddvāraniramšaikaghatasamvittisusthitah (278) 


VT quf Kaa maa | 
tadvaddharadikaikaikasanghatasamudayatah 
paramrsansvamatmanam pūrna evavabhasate. (279) 


As by the help of this red pot’s, nondual knowledge (knowledge 
devoid of all ideation) (or knowledge without ideation), the 
integral knowledge with (blood-red etc.) door establishes, so the 
earth etc. know themselves full and integrated when they recollect 
by every group of collision. 


manai Ufa faaara: U MATA: | 
matta evoditamidam mayyeva pratibimbitam 
madabhinnamidam ceti tridhopāyah sa šāmbhavah. (280) 


The means (upāya) is šāmbhavopāya (as experience) which 
experiences (consists of) three dharāditattvasanghāta i.e. group 
collision of earth etc. These three are-this is produced from me, 
this is reflected within me and is not different from me. 


RR: Kad: cdudup MAMA aay 
aa feat amata dam ETA | 
srsteh sthiteh samhrtesca tadetatsutranam krtam 
yatra sthitam yatašceti tadaha spandasāsane. (281) 


Thus it is encapsulated (or formulated) that there exist creation, 


maintenance and dissolution. This is mentioned in spandakarika 
that where it exists and from where it produces. 
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warada dead ufa: eni wo 

farama deracian fe g] wea | 
etāvataiva hyaisvaryam samvidah khyāpitam param 
visvatmakatvam cetyanyallaksanam kim nu kathyatām.(282) 


The supreme sovereignty’ of samvid is explained by this single 
say, that the worldliness (is his wealth). So why should be 
discussed (samvid's) the other characteristics. 


TATA ferm farrea vmm 

wet fasanar sft waar shared | 
svatmanyeva cidakase višvamasmyavabhāsayan 
srastā višvātmaka iti prathayā bhairavātmatā. (283) 

wean faifai waa sfafar 

feerfeepafenedtfr eyed fasas | 
sadadhvajatam nikhilam mayyeva pratibimbitam 
sthitikartāhamasmīti sphuteyam višvarūpatā. (284) 


fasi xafa Azafāfa wa-usrefa | 
sadoditamahābodhajvālājatilatātmani 
visvam dravati mayyetaditi paSyanprasamyati. (285) 


This form of vimarša is bhairavahood that 1 am the creator and the 
form of world, reflecting within my own sky-form-self (cif). All 
the courses of adhvās is reflecting only in me. I am the lord of 
maintenance-this burst is the form of world. He who knows that 
this ever-evolving-world is dissolving and emerging in me in the 
form of supreme knowledge, attains the blissful tranguility. 


1. Grandeur, grandness, splendour, wealth 
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STI PaaS TET: 

wre: fra warefHeqpeenuil GAN: | 
anantacitrasandarbhasamsārasvapnasadmanah 
plosakah šiva evāhamityullāsī hutāšanah. (286) 


I am Siva who burns the dreamhouse of this world full of infinite 
amazements and truthbeholder-this state of fire in the form of mind 
emerges in ecstasy. 


ST ART: mafa fatter ager 

aareaagé fa fanfad cux A UW: 
jagatsarvam mattah prabhavati vibhedena bahudha 
tathàpyetadrüdham mayi vigalite tvatra na parah 

wfeed a: gfefeafafacatatafragn- 

qii wà cata fe qd wafa: | 
tadittham yahsrstisthitivilayamektkrtivasa- 
danamšam pašyetsa sphurati hi turtyam padamitah. (287) 


Due to difference, this manifold world appears from me only, this 
state dissolves and maintains in me by remaining nothing else. 
Thus he who looks at it integrally (without fragment) which is one 
out of creation-maintenance and dissolution, gets the /urryapada 
(state of highest reality) in ecstasy. 


wefegequirarà merangan AA 

əsa fer favard AA nfa: | 

FT aif am a gad 
tadasminparamopāye šāmbhavādvaitašālini 
ke 'pyeva yānti višvāsam paramešena bhāvitāh. (288) 
ityādikalpanā kāpi natra bhedena yujyate 


Only few aspirants have faith by the grace of God on this nondual 
highest means, which is sāmbhavopāya. 
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ari ad wfe exar 

eae era aeaaea: | 
snanam vratam dehašuddhirdhāraņā mantrayojanā 
adhvaklrptiryagavidhirhomajapyasamadhayah. (289) 


In this situation (state), any imagination as bath, vow (austerity), 
sacred syllable arrangement, imagination of adhva (course or 
path), yagavidhi, homa, muttering prayer (japa), concentration etc. 
appears as non-different. 


UTEP eRe ferry | 

"fa agra ferner 
parānugrahakāritvamatrasthasya sphutam sthitam. (290) 
yadi tadrganugrahyo daisikasyopasarpati 


Aspirants established in this (Sambhavopdya) state gains the power 
automatically to import grace on others. If he he (the aspirant) 
attains such type of grace, he goes (near) to his teacher. 


MATE? agen A Taa a fa: | 

d nre vufeadgmesmpefu: 

wer fefes <tenfafafit fetera afaa: | 
athāsau tàdr$o na syadbhavabhaktya ca bhāvitah. (291) 
tam cārādhayate bhāvitādršānugraheritah 
tadā vicitram dīksādividhim šikseta kovidah. (292) 


If the aspirant is not like so but is impressed by the devotion 
dedicated to Siva and if he praises siva being influenced by his 
grace, the wise teacher must impart initiation to him with vicitra- 
dīksā-vidhi. 
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wast qaearen spera fafa, 
Kai gr wer fuadudd faq, | 
bhāvinyo 'pi hyupāsāstā atraivāyānti nisthitim 
etanmayatvam paramam prapyam nirvarnyate šivam. (293) 


All those worships find rest in this and the completion of 
šāmbhavopāya transforms into attaining Siva. 


iti kathitamidam suvistaram paramamšāmbhavamātmavedanam. 


Thus this Absolute Sambhava ātmavedana is told in detail 
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Chapter Four 


HA merase waa: CHXHIGTHÍSQ | 


atha šāktamupāyamaņdalam Kathayamah paramātmasamvide. (1) 


Now we will deliver šākta group of means for supreme self- 
consciousness, 
FAR TFAS TĀ urne 
vtafadgfdeeu GAfEFTA SSTA | 
anantarāhnikokte 'sminsvabhàve pāramešvare 
praviviksurvikalpasya kuryātsamskāramaījasā. (2) 


They, who have the will to enter into the essential nature of 
Paramešvara as told in the last chapter, must have the state of 
ideation (start to cultivate ideation for this) immideately. 


feed: dead: Ga feed FTA 

*eqed asf asa HIS UIMARA, | 
vikalpah samskrtah sūte vikalpam svātmasamskrtam 
svatulyam so pi so 'pyanyam so pyanyam sadrsatmakam. (3) 


Ideation full of culture (cultured thought - construct) produces 
samskrta-vikalpa (samskrt ideation) similar to itself. It constructs 
again another ideation in the same way breads same other ideation. 


agda fee 4a: deen: ATG 

Hege: Peen IKT: | 
catursveva vikalpesu yah samskārah kramādasau 
asphutah sphutatābhāvī prasphutansphutitatmakah. (4) 


The conditionings (samskāra), which appear out of all four 


alternatives, are asphuta, sphutanayogya, sphutanonmukha and 
pürna sphuta respectively. 
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ad: He Baad eHeaAl wa 

sen feened a ĀRSTA: | 
tatah sphutataro yavadante sphutatamo bhavet 
asphutādau vikalpe ca bhedo 'pyastyāntarālikah. (5) 


After that arise sphutatara and finally, sphutatama. There exists 
difference too within the alternatives asphuta etc. 


wd: egean fga 

fe«vAfa faamaaa eTA, | 
tatah sphutatamodāratādrūpyaparibrmhitā 
samvidabhyeti vimalamavikalpasvariipatam. (6) 


After this, sphutam (the highest form of the burst) attains the form 
of such a state with generous supreme consciousness of sameness 
which is devoid of all thought-construct. 


aasa wets gads: decane 

yar yal fags ard AGITA | 
atasca bhairaviyam yattejah samvitsvabhavakam 
bhūyo bhūyo vimrsatam jayate tatsphutātmatā. (7) 


Thus the aspirants, who contemplate repeatedly on the bhairava’s 
glow, full of the essential nature of supreme consciousness, attain 
that burst of light. 


aq facet uravfadt xeu: 

UTT wet ATR qp a ET | 
nanu samvitparāmrastrī paramarsamayi svatah 
parāmryšyā katham tāthārūpyasrstau tu sā jada. — (8) 


The question is that if the samvitšakti who does parāmarša is 
parāmaršamayī herself, how can she become the object of 
parāmarša? Then she will be the form of inert being, the creation 
of that type! 
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sad eiaa: mata faster 
earn mài fafafa qa | 
ucyate svatmasamvittih svabhāvādeva nirbharā 
nāsyāmapāsyam nādheyam kincidityuditam pura. (9) 


(In that reference) It is said-by nature, the consciousness of (her) 
own self is nirakanksa. Neither any base can be possible in this nor 
anything can be replaced from this, as it is said already. 


fe a wefesrfiarecares-nf-nferedt 
emananta: Waar: | 
kim tu durghatakāritvātsvācchandyānnirmalādasau 
svatmapracchadanakridapanditah paramesvarah. (10) 


But the lord is expert in the play of self-concealing for he is 
accidently free and pure. 
xeneusfu ITT fast: 
aa arn gar Ye aaraa: | 
anavrite svarūpe ‘pi yadatmacchadanam vibhoh 
saiva maya yato bheda etavanvisvavrttikah. (11) 


Inspite of being unveiled His own essential nature, His (Lord’s) 
self-concealing state is maya, that’s why this enormous difference 
(divergence) appears in the world. 


TATU gari ef: 

agaaa wuueüsfuefed | 
tathābhāsanamevāsya dvaitamuktam mahešituh 
taddvayapasanenayam parāmaršo 'bhidhīyate. (12) 


That kind of apparition of the lord is the duality. Since this duality 
is full of non-difference, this is called parāmarša. 


145 


SRITANTRALOKAH 


gtaqeqenrea yet gafa eife: 

was uamea fraa: 
durbhedapādapasyāsya mūlam krntanti kovidāh 
dhārārūdhena sattarkakuthāreneti niścayah. (13) 


This is certain that the scholors iradicate the root of this difficultly- 
rooted-tree by the sharp edge of sattarka as an axe. 


màt mamang: ndama JT: 

rpa aNd anaa | 
tāmenām bhāvanāmāhuh sarvakāmadughām budhāh 
sphutayedvastu yapetam manorathapadādapi. (14) 


Scholars say this bhāvanā as sarvakāmapradātrī (bestower of all 
fruits) who clears the thing beyond the desire. 


SATA dated dat areca 
CANAAN UST: Wee | 
Sripurvasastre tatproktam tarko yogangamuttamam 
heyādyālocanāttasmāttatra yatnah prašasyate. (15) 
art da: ferthyd taste farra 
"rd da ARTA ATA A, | 
marge cetah sthirībhūtam heye 'pi visayecchaya 
prerya tena nayettavadyavatpadamanamayam. (16) 


It is said in the mālinīvijayatantra that tarka is the best part of 
yoga for it criticizes pety things etc. Thus the effort is adorable in 
this context. Also even in the desire path of pety, if the mind turns 
steady, we must lead it up to that extent by inspiration until the 
niranjan pada is attained. 
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amisa naaa: a Ga: mefa: 
faao fraenfa eer fafaa, | 
wma adri aq oda aaga 
margo 'tra moksopayah sa heyah śāstrāntaroditah 
visinoti nibadhnati yecchā niyatisangatam. (17) 
ragatattvam tayoktam yat tena tatranurajyate 


It is said about this topic in other scriptures that the way of the 
means of salvation is inferior. The will that binds specially raga 
(passionate desire) with the destiny (niyati), it is called desire 
principle for that rāga because the mind is to be attached in that 
(topic). 
aq Aart geargeaqgyarey | 
aw wera gdisagatasfu wie: 
yatha samrajyasambhogam drstvasdrstvathavadhame. (18) 
bhoge rajyeta durbuddhistadvanmokse ‘pi ragatah 


As wrong intellect (mindedness) attaches with the enjoyment of 
world by seeing it or without seeing it, so a desirous (fool) attaches 
in the enjoyment while he is in the path of salvation. 


a Uae KF: caret: A dq SHCA | 
fasaa creme weqe sf Afaa: 
sa evāmšaka ityuktah svabhavakhyah sa tu sphutam. (19) 
siddhyangagamiti moksaya pratyüha iti kovidāh 


That (raga) is known asamšaka and svabhava (fragment and 


nature). That is clearly the part of siddhi (complete attainment) and 
is the obstruction for salvation, as is told by the scholars. 
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raster face wa fe | 

aura waa gel wr «ĒST: 
SivasGsanamahatmyam vidannapyata eva hi. — (20) 
vaisnavadyesu rajyeta mūdho ragena ranjitah 


Hence inspite of knowing the greatness of šivasāstra, the fool gets 
attached by enjoying the desires in the topics like vaisnava etc. 


Pega a A araren wifeediwen | 
qnaa Afe 
yatastāvati sā tasya vāmākhyā śaktiraiśvarī. (21) 
pancaratrikavairinca saugatadervijrmbhate 


So that in this context his (fool’s) spiritual (vāmā) power inspires 
him for the topics of parcaratra brahmaism, bauddha etc. 


XN: Warder fg: esa afeen: |d 
qa q dared: cw ram: vadam 
drstàh samrajyasambhogam nindantah ke pi bālišāh. (22) 
na tu samtosatah svesu bhogesvāšīh pravartanāt 


Some fools are seen as criticizing the enjoyment of world's 
prosperity. They don't do this for their satisfaction but they do for 
the blessings so that they can enjoy the same. 


us faghardsift<damra: | 
qaaa: aR: curferaT ad: 
evam cidbhairavāvešanindātatparamānasāh. (23) 
bhavantyatisughorābhih šaktibhih pātitā yatah 


Since they who always criticize the absorption of cidbhairava, are 
made alighted (fallen) by the ghora powers. 
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aa MITA TAI: MANR | 

ayaa martam da venena 
tena šāmbhavamāhātmyam jānanyah šasanāntare. (24) 
asvasto nottaritavyam tena bhedamaharnavat 


So he, who knowing the greatness of šāmbhavašāstra, have highly 
regards for the other scriptures, can not overcome the ocean of 
divergence. 

stafa wed U MNARA new | 


Srīkāmikāyām proktam ca pàsaprakarane sphutam. (25) 
This is discussed clearly in the pasaprakarana of s$rikamikasastra. 


SRHBRSTqUUDI: MAANANTAI: 
à pfa dh: MENANTI: | 
ataréaren: we x faem xfesur: 
mama ageafsacat a feed | 
vedasamkhyapurànajfiàh pancaratraparayanah 
ye kecidrsayo dhīrāh šāstrāntaraparāyanāh. (26) 
bauddhārhatādyāh sarve te vidyaragena raījitāh 
māyāpāšena baddhatvācchivadīksām na vindate. (27) 


They, who behave according to veda, sāmkhya, purāņa, 
pancaratra and are steadfast, appreciate other scriptures, and are 
Buddhists, Jainis, etc., don’t receive initiation of siva, for they are 
bound in the trap of maya out of being enjoyed by the joy (raga, 
desire) of vidya (knowledge). 
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rāgašabdena ca proktam rāgatattvam niyamakam 
mayīye tacca tam tasminchástre niyamayediti. (28) 


The principle of desire (rāgarattva') is stated here by the word 
raga, and this (desire-principle), in the mayrya šāstra (illusion of 
scripture), binds the fool. 


"HOGHSREIWSIICTWeDHTee dT: | 
mokse ‘pi vaisnavaderyah svasankalpena bhavitah 
paraprakrtisayujyam yadvāpyānandarūpatā. (29) 
visuddhacittamatram và dipavatsamtatiksayah 
sa savedyapavedyatmapralayakalatamayah. (30) 


That which is salvation in the form of ‘unification with para 
prkriti’ produced by the self thought of vaisnavites etc., or the 
salvation in the form of ecstasy of vedāntists, or the salvation of 
vijnanavadin Buddhists in the form of pure citta or the shed of 
action for the Sunyavadins, is savedya pralayākala or apavedya 
pralayākala according to our systems. 


1. This reduces all-satisfaction (pūrņatva) of the universal 
Consciousness and brings about desire for particular things. 
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vd wen fat are qm: 

TATA HT qp aqeaf genT: | 

Tact Parente after. 
tam prapyapi ciram kalam tadbhogabhogabhuktatah 
tattattvapralayante tu tadūrdhvām srstimāgatah. (31) 
mantratvameti sambodhadanantesena kalpitāt 


After getting that, the individual soul receives the state of sacred 
syllable by infinite imaginative consciousness, this soul comes by 
enjoying the extended joy at the end of (dissolution of) that 
principle in this universe. 


UTT ATA KARTI aaa aq | 


etaccāgre tanisyama ityastam tāvadatra tat. (32) 


Let us have a stop here for we will discuss this further in detail. 


wearer fasftiad: 

sagt sefa a Arras Gfsspd: | 
tenājhajanatāklyptapravādairyo vidambitah 
asadgurau rüdhacit sa māyāpāšena ranjitah. (33) 


Hence he, who is cheated by foolish people in imaginative 


discourses and who pays faith in dishonest teacher, is befooled 
(limited) in the trap of illusion. 
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asta amaaa ard aa Ufa 
"gere: vpefadsg a deo wd: | 
so 'pi sattarkayogena niyate sadgurum prati 
sattarkah Suddhavidyaiva sā cecchà paramesituh. (34) 


He too (is brought about) reaches to the right spiritual teacher by 
the yoga of sattarka. Pure knowledge (Suddha Vidya) is the 
sattarka and that is the will of the Lord. 


Srīpūrvašāstre tenoktam sa yiyayuh sivecchayà 
bhuktimuktiprasiddhyartham niyate sadgurum prati. (35) 


He (the Lord) said in the Sripurvasastra that having the desire of 
going to guru, he goes to sadguru by the grace of Siva for attaining 
bhukti (joy) and mukti (liberation). 


wera dae efra: dadà 

fracat seat ITT ar aag «Pre: | 
Saktipatastu tatraisa kramikah sampravartate 
sthitvà yo 'sadgurau Sastrantare và satpatham sritah. (36) 


On him, who has come on the true path by following wrong 


teacher or truthless scripture, the grace (saktipāta) descends 
through krama (realization of self by means of kriyà yoga). 
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Teed eedsued cama fenes 

nrama fep weesresfafeemd | 
gurusastragate sattve 'sattve cātra vibhedakam 
Saktipatasya vaicitryam purastatpravivimcyate. (37) 


The amazing state of grace in truth and untruth of teacher and 
scripture is the factor which differentiates. (And this amazing 
state) will be told later. 


sed ASANA aq d'uvreremegenías: 
Mafaamad curar ATA NANEN | 
uktam svacchandašāstre tat vaisnavadyanpravadinah 
sarvānbhramayate māyā sāmokse mokselipsayā. (38) 


This is said in Svacchanda Tantra. The maya (veil) veils (makes 
illusion) all the aspirants like vaisņava etc. by offering lust of 
liberation in the non-liberation. 


ameda wart uegguftafsta: 
yastu rüdho pi tatrodyatparamarsavisaradah 
sa Suddhavidyamahatmyacchaktipatapavitritah. (39) 
ārohatyeva sanmargam pratyūhaparivarjitah 


The aspirants, who though is moving on that (the untrue path) but 
is skilfull in knowledge, rides firmly on the true path with certainty 
with devoid of obststruction and being purified by grace by dint of 
the greatness of pure knowledge. 
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U maafana: Kaa wa Vada id 

a a aiaiga: MA wea: wrayer: 
sa tāvatkasyacittarkah svata eva pravartate. (40) 
sa ca samsiddhikah Sastre proktah svapratyayāätmakah 


That sattarka reveals automatically in the mind of a fortunate. And 
he is considered, according to scripture, a self-proved yogin. 


kiranayam yadapyuktam gurutah šāstratah svatah. (41) 
tatrottarottaram mukhyam pūrvapūrva upāyakah 


As these three means-from teacher, from scripture and from self- 
are said in Kiranāgama in which the best lies in ascend and the 
means of all these is purva-purva . 


ga vadis Kaa: udžarī mam | 
sified: reifafenetirdtftamua U: 
yasya svato 'yam sattarkah sarvatraivādhikāravān. (42) 
abhisiktah svasamvittidevībhirdīksitašca sah 


He, who attains the automatic sattarka, becomes the gualified 
aspirant by the initiation of his own deities of supreme 
consciousness and by its assimilation. 


1. An aspirant can know the truth (the šūnya) by three means, 
either by teacher, or by scripture, or by his own self. In these 
ascending order, by his own self is the best for teacher is the means 
in the knowledge of scripture and scripture is the means in the 
knowledge of self. Also explained in yogavasistha. 
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a wa Vata A qe: uffa: | 
awama harana 
sa eva sarvacaryanam madhye mukhyah prakīrtitah. (43) 
tatsamnidhanenānyesu kalpitesvadhikarita 


He is considered as chief among all the scholors. No other 
imaginative scholor stands before him. 


a aad cd VI anata Wem | 


sa samastam ca šāstrārtham sattarkadeva manyate. (44) 


He does know all the scriptures by sattarka. 


yefe fe Ana wed gari TE, 


šuddhavidyā hi tannasti satyam yadyanna bhāsayet 


That, which does not bring about the reflection of truth, is not pure 
knowledge. 


RdITOTLARRAAPEITATU wad | 
sf zilgana aq srpemfafaq-xTe«g: 


sarvasastrarthavettrtvamakasmaccasya jāyate. (45) 


DENM 


He suddenly becomes the knower of all scriptures-this is said by 
the term ‘sudden’ in sripürvasastra. 
ararifast a tq: ASF werd | 


a as varmen g ATTA, 
lokāprasiddho yo hetuh so 'kasmaditi kathyate. (46) 
sa caisa paramešānašuddhavidyāvijrmbhitam 


The cause, which is not famous in the world (/oka), is called 
sudden, and this is the joy of pure knowledge of Lord. 
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area emu acat fatter: weftfare: | 

admisa: aistu genge: 

fufer: warasitfact qa yma af: | 
asya bhedāšca bahavo nirbhittah sahabhittikah. (47) 
sarvagom 'sagatah so ‘pi mukhyamukhyamSanisthitah 
bhittih paropajivitvam para prajnatha tatkrtih. (48) 


There are so many forms of it as sahabhittika, sarvaga, amsaga 
etc. The amšaga too exists in the portion of main and subsidiary. 
The meaning of bhitti is being dependent on other, and paraprajna 
is its creation. 


sBRATSCTĪI ST g: waa aera: 
a ffsumrafai a art a a ifa: | 
adrstamandalo 'pyevam yah kascidvetti tattvatah 
sa siddhibhagbhavennityam sa yogi sa ca diksitah. (49) 
usd a af deda wem fate 
dram cCéfafea wed AZ | 
evam yo vetti tattvena tasya nirvanagamini 
dīksā bhavediti proktam tacchrītrimšakasāsane. (50) 


He, who has not seen mandala yet but attained this kind of self- 
knowledge, becomes ever self-proved yogin. He is yogin and he is 
diksita. Thus he who knows the truth in principle, attains the 
initiation which leads toward-liberation-as is also told in the 
Trikašāstra 
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srpfeqdo pez: nifaas xf Pr: 


akalpito gururjneyah samsiddhika iti smrtah 


That which is said sāmsiddhika' in the scriptures must be known 
as non-imaginary teacher. 


D agamana: Wi faa og 

VITA We: VIA Wedisafanes: 
yastu tadrūpabhāgātmabhāvanātah param vinā.(51) 
Sastravitsa guruh šāstre prokto 'kalpitakalpakah 


The teacher who is non-imaginary, samsiddhika, only by dint of 
ātmabhāvanā (self contemplation), is called in the scripture, the 
non-imaginary imaginative. 


wearfü Year SKREAM: | 
tasyāpi bhedā utkrstamadhyamandàdyupayatah. (52) 


He too has several forms because of best, medium and general etc. 
2 
means. 
andsa eT IATA ATG: 
wercwateadeanhiaa AETATĀ: | 
bhāvanāto 'tha va dhyānājjapātsvapnād vrataddhuteh 
prāpnotyakalpitodāramabhisekam mahāmatih. — (53) 


He attains non-imaginary generous royal unction by the practice of 
wise contemplation or by meditation, chanting, dreaming, vow and 
sacrifice. 


1. Actually a disciple becomes disciple in the discipline of a 
teacher and aftward he becomes a teacher himself by siddhi and he 
who attains this state without this and with shaktipāta or grace, is 
known as samsiddhika, non-imaginary guru, 2. here it is saktipata 
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siers maitā sited sitsreraract 

sifasrafae apr wee a TA | 
$rimadvajasaniye Srivire sribrahmayamale 
$risiddhayamidam dhātrā proktamanyatra ca sphutam. (54 


This is said in šrīvājasanīpa, Srivira, šrībrahmayāmala an 
šrīsiddhātantra by the lord and this is doubtless in elsewhere too". 


T eran, SRT 
aafaa a avr fafa ar | 
areas assaf <terarfu ar 
tasya svecchāpravrttatvāt kārnānantatesyate 
kadacidbhaktiyogena kramana vidyayāpi và. (5: 
jnanadharmopadesena mantrairvā diksayapi và 
wen: Wega: | 
amosen fasam A: ufu: 
evamādyairanekaišca prakaraih paramešvarah. (5€ 
samsāriņo "nugrhyāti vi$vasya jagatah patih 


The aspirant goes towards this state with his own will, thi 
involves infinite causes. The lord of this entire world offers hir 
his grace sometimes in the form of devotion (bhaktiyoga 
sometimes by action or some times by vidyā, jnana, dharma 
upadeša, mantra or dīksā and with infinite other means. 


l. as Srisarvavira šāstra states- an aspirant tends to move toward 
the attainment of šiva hood by his own desire, several destine 
causes involve in it. Lord Siva bestows his grace to such aspiran 
by devotion, good action, knowledge, religion, syllables an 
initiation. 
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matramandalasambodhat samskārāttapasah priye. (57) 
dhyanadyogajjapajjnananmantraradhanato vratāt 
samprapyam kulasamanyam jnanam kaulikasiddhidam. (58) 


(It is stated in the brahmayāmala) - O dear, you must have the 
essential knowledge of kula which bestows kaulikasiddhi by the 
practice of right knowledge of mātrmandģala, samskāra, tapa, 
dhyana, yoga, japa, jrtana,mantra, ārādhanā, vrata etc. 


aaa Bed ga wa gad 

a wa fe Wea tase weezy | 
tattvajnanatmakam sādhyam yatra yatraiva drsysate 
sa eva hi gurustatra hetujālam prakalpyatām. (59) 


Wherever is seen tattvajhānātmaka sādhya (one who has 


accomplished his sādhanā and attained self knowledge) is the 
guru. One must contemplate (imagine) the cause weaver in that. 


TART GA CWIeNeeTETUD EAA 


tattvajūānādrie nanyallaksanam brahmayamale 


This is also said in the brahmayāmala that no other teacher 
(characterist) exists except self knowledge. 
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mgragausud dag: area wasufa 
tatraive coktam sevayam krtayamavikalpatah. (60) 
sādhakasya na cetsiddhih kim karyamiti codite 
atmiyamasya samjnanakramena svātmadīksanam. (61) 


sasphuratvaprasiddhyartham tatah sadhyam prasiddhyati 


It is stated that there — what should be further done by the aspirant 
who inspite of performing japa etc. doubtlessly, has not 
accomplished his siddhi? On this question, there is suggested that 
only means as ātmadīksā (self initiation) in order to stimulate the 
nature of mantra for self and right knowledge, after that the 
aspirant becomes attains the siddhi i.e. knowledge devoid of 
ideation. 
ada rafa AGA, | 
sed ASM saafe cT Went: 
anena svatmavijnanam sasphuratvaprasadhakam. (62) 
uktam mukhyatayacaryo bhavedyadi na sasphurah 


Hence (it is proved that) atmavijnàna (self knowledge process) (of 
mantra etc.) is the aspirant of inspiration (as stimulation). If the 
acarya (scholar) does not have gleam, (then he must attain self- 
initiation). 
ada cw ya: Arao 1 
fafi red war «d arrears sed 
Gaur masuta yan: MAZ aa | 
tatraiva ca punah šrimadraktārādhanakramaņi. (63) 
vidhim proktam sadā kurvan māsenācārya ucyate 
paksena sādhako 'rdhārdhāt putrakah samayī tathā. (64) 


In the same text, it is stated further that if an aspirant follows 
regularly the process to pray raktadevi, he is considered as ācārya 
in a month, aspirant in fortnight, putraka in a week and samayī in 
four days. 
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Cesar tral ATA: 

Teeny VIA fefe RATA, | 
dīksayejjapayogena raktādevī kramādyatah 
guroralābhe proktasya vidhimetam samācaret. (65) 


Since in the absence of teacher, Raktādevī heself initiates by 
krama, japa and yoga, so an aspirant, if teacher is unavailable 
should practice this method. 


wet a qernifsereray ara geet: 
seal creda daararnasal a fafaga | 
mate ca pustakadvidyadhyayane dosa īdršah 
ukto yastena taddosābhāve 'sau na nisiddhatā. (66) 


In siddhāmata too, such type of fault, as study from book, is stated. 
So in the absence of fault, there too is no restriction. 


mantradravyādiguptatve phalam kimiti codite 
pustakādhītavidyā ye dīksāsamayavarjitāh. (67) 
ATA: vaftarfš avarf cgo ATA 
aoa acd fagna eres eft FRR, | 
tāmasāh parahimsādi vašyādi ca carantyalam 
na ca tattvam vidutsena dosabhāja iti sphutam. (68) 


What is the result of keeping secret mantra, dravya etc.- on this 
guestion (the answer is), it is clear that since they are not the 
knower of truth (tattvavettā) so become the sufferer of fault,who 
study from book, are devoid of initiation and samayī caryā, full of 
wild tendencies, involve in violent mesmerization of others. 
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qd wat aema taeda 


pūrvam padayugam vacyamanyonyam hetuhetumat 


Both former verses are mutually dependent by cause-effect- 


relation. 
"nep wrest famn fa wpefeememdfeseq | 
Te: U VITA GF SAAN 
yastu sāstram vinā naiti Suddhavidyakhyasamvidam. (69) 
guroh sa šāstrammanvicchustaduktam kramamacaret 


He, who does not take benefīt of pure knowledge samvid without 
scripture, such desirous of knowing scripture from guru must 
practice krama. 
a ares TART TAA: | 
ame VIA daudt aa: 
yena kenāpyupāyena gurumārādhya bhaktitah. — (70) 
taddīksākramayogena šāstrārtha vettyasau tatah 
ATT amam at saca gq fea: | 
amaaan efa frata: 
abhisekam samāsādya yo bhavetsatukalpitah (71) 
sannapyašesapāšaughavinivartanakovidah 


When by any means woshiping guru devotedly he knows the 
essence of scripture by the yoga of dīksākrama, afterwhile still 
sprinkled over that imaginary guru, he becomes a scholor who can 
destroy all groups of trap. 


a amen ARAA I 
srefers asa afecaefeadt fe U: 
yo yathakramayogena kasmimšcicchāstravastuni. (72) 
akasmikam vrajedbodham kalpitakalpito hi sah 


He is considered as kalpitàkalpitaguru (imaginary and non 
imaginary as well) who by following krama suddenly gets the light 
of the essence of any scripture. 
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T aseferat wet: a xp ASH: Sa: | 
Seed: yefe ad: 
tasya yo’kalpito bhagah sa tu šresthatamah smrtah. (73) 
utkarsah SuddhavidyamSataratamyakrto yatah 


The non-imaginary part of that is considered as the best, for the 
finest state is made by the synchronization with the part of pure 


knowledge. 

aq ARa esana wey: | 

wem uifefaepITHTRTEaI P TIS var: 
yathà bhedenādisiddhācchivānmuktašivā hyadhah. (74) 
tathà samsiddhikajnanadahrtajnanino 'dhamāh 

defeat feror: graa, | 

fe g qei-feafreigt «cb aaqaday 
tatsamnidhau nādhikārastesām muktašivātmavat. (75) 
kim tu tüsnim-sthitiryadvà krtyam tadanuvartanam 


As in the bhedesvaravada, liberated Siva is inferior than primarily 
proved Siva, similarly aspirants of accumulated knowledge. Before 
superior aspirants, like liberated Siva, inferior aspirants don't have 
the right. Either they (imaginary teachers) keep silence or follow 
the path of non-imaginary teachers. 


eeepfeqqeusfa Hagena 

STR Tere: co reme: We: 
yastvakalpitarupo pi samvadadrdhatakrte. (76) 
anyato labdhasamskarah sa saksadbhairavo guruh 


Such guru, who is non-imaginary, posses a mind to make dialogue 
with other (guru etc.) and has a firmness, is really Bhairava. 
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Ad: MAENAN ENM AATA, | 
amegat m yian hara 
yatah śāstrakramāttajjħaguruprajħānuśīlanat. (77 
ātmapratyayitam jnanam pūrņatvādbhairavāyate 


Such guru becomes master of scriptures through krama and by the 
discipline of this knowledge he fulfills his self knowledge a: 
vimarśa-svarupa, finally transforms into Bhairava. 


da Maori UA: VIAA: AT: | 

fayerafae maaa ura fume 

aaea fanaa rem | 
tena Srikiranoktam yadgurutah šāstratah svatah. (78, 
tripratyayamidam jnànamiti yacca nišātane 
tatsanghātaviparyāsavigrahairbhāsate tathā. (79, 


Therefore said in Kiraņāgama — that gurutah šāstratah svatah or. 
in $Srīnišātana is said that this knowledge is emerged out of three 
causes. This arises either from the group of three or form one oi 
two (causes). 


FT fefuseenfafasr at fes 

wd amt a zen a ead aft qe | 

aaa wed da atdarināt: 
karanasya vicitratvādvicitrāmeva tām chidam 
kartum vāsī ca tankam ca krakacam capi grhyate. (80, 
tāvacca chedanam hyekam tathaivādyābhisamdhitah 


Though the whole is one yet a carpenter in order to penetrate the 


typical kind of werk uses bansulā, chīnī, and ārī, similarly means 
differ by the divergence of initial search. 
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sera fad arti Au Ma aq: | 

a ad tad an galaf ear 
itthameva mitau vacyam karanasya svakam vapuh. (81) 
na svatantram svato manam kuryādadhigamam hathat 

umman waster sea | 

anama fefeasrsut xrfeegurrewmerer 

wfudsfü WwHTWITATHSRINHSTCTdd: Fhe: 
pramātrāšvāsaparyanto yato 'dhigama ucyate. (82) 
āšvāsašca vicitro 'sau šaktipātavašāttathā 
pramite 'pi pramānānāmavakāšo 'styatah sphutah. (83) 


Similarly, guru etc. are understood as their own essential nature 
within the experient. The evidence is not self-efficient so it can not 
know itself without the experient. The experient is considered as a 
faith everlasting. When the matter evokes, it gives a clear evidence 
to the experient. 


seat gear HA fat aa acer 

fuar 3: wfuper fe „A: fea areata | 
drstvā drstvā samáslisya ciram saricarvya cetasā 
priya yaih paritusyeta kim brūmah kila tanprati.(84) 


When a beloved satisfies wholeheartedly by seeing, embracing and 
receiving rapture in a long period repeatedly, what to say about 


her? 
wed cw miqa carfermp cf: 
a Sea Mat ATT a | 
ittham ca manasamplutyamapi nādhigate gatih 
na vyarthatā nānavasthā nānyonyāšrayatāpi ca.(85) 


Hence, though there widens numerous evidences; the destiny of 
evidences does not limit itself till accumulated knowledge yet. It 
lies elsewhere too. Thus no evidence goes ashtray nor it pregnants 
fault of non-state, nor evidence and experience are mutually 
dependents. 
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wa menaa ce wa c NA 

ITT: wrastaearfasraa a: | 
evam yogangamiyati tarka eva na cāparam 
antarantah parāmaršapātavātišayāya sah. (86) 


So, (though there are so many reality-knowing-means yet) tarka 
(argument which is sattarka) is yogàriga (special part of yoga) and 
nothing else. it (tarka) creates the efficiency of recollection within 
itself. 


afta enmdqasurautature: 
wfr qa am: maa ara: | 
ahimsā satpamasteyabrahmacaryāparigrahāh 
iti paūca yamah sāksātsamvittau nopayoginah. (87) 
wa: Veļa À a fra AANT, 
wama à wdhagefagmra 1 
tapah prabhrtayo ye ca niyama yattathasanam 
pranayamasca ye sarvametadvāhyavijrmbhitam.(88) 


The five yamas-abstention from injury through thought, word or 
deed (or non-violence), truth, abstention from stealing, abstention 
from passions and lust and abstention from avarice-are not usefull 
directly for supreme consciousness. The laws for argument etc. 
and sitting postures and breath control are the causes of creation of 
external ecstasy. 


simgrracit ated amd frame 
TATA da welt rent | 
šrīmadvīrāvalau coktam bodhamātre šivātmake 
cittapralayabandhena pralīne Sasibhaskare. (89) 
ura a gad mà csfrerfaca 
ma: p va Aa: wma fares: | 
prapte ca dvādaše bhāge jivaditye svabodhake 
moksah sa eva kathitah pranayamo nirarthakah. (90) 
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wma A deg: wn da dread 

TIE afer at o U ara: Aa Aree: | 
prānāyāmo na kartavvah šarīram yena pidyate 
rahasvam vetti yo yatra sa muktah sa ca mocakah. (91) 


It is said in the scripture named šrimad vīrāvali- This is called 
liberation when the moon and the sun (pràna and apāna) are 
obstructed for the mond attains the state of dissolution by dint of 
the mere presence (reflection) of siva, and ātma samvid jīva (the 
individual experient ) gets the state of adirya dvadasi. The 
remaining breath-restraint is useless. That breath control is waste 
by which the body suffers. In which he who knows the present 
mystery, is free, and he libarates others. 


wena mm saaa fe a: 
aaga aur deat: fea PATA, | 

pratyaharasca namayamarthebhyo 'ksadhiyām hi yah 

anibaddhasya bandhasya tadantah kila kilanam. (92) 
faaea few vara Au ATRUNA 
TTT ATT GTA | 

cittasya visaye kvāpi bandhanam dhāraņātmakam 

tatsadrgjnanasantano dhyānamastamitā param. (93) 
wa gq aaea date sad 
mememe pa warfefa: | 

yada tu jūevatādātmyameva samvidi jayate 

grahyagrahanatadvaitastinyateyam samāhitih. (94) 


Pratyāhāra is, to divert the senses from its objects and to destroy 
the closed binding within itself. To fix the mind upon any subject 
is dhāraņā. Similarly, the flux of such kind of knowledge is 
concentration or dhyana. And the meditation or samādhi is when 
the knowable merges with knowledge in supreme consciousness, 
and the duality of both ends. 
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Tea moea We 

fag ufa at afeaqaart Hyqd | 
tadesā dhāraņādhyānasamādhitritayī param 
samvidam prati no kaīīcidupayogam samasnute. (95) 


These three-control, concentration and medition-are of no use for 
supreme consciousness (parabodha). 


TTT IATA AATETTU 
xegehqafaraesra-eepiqanmg: |d 
yogangata yamadestu samadhyantasya varnyate 
svapūrvapūrvopāyatvādantyatarkopayogatah. (96) 


There exist purva and para-para means in the yogāriga of means 
from yama to samadhi as told, and the means of argument is there 
in the last (i.e. meditation). 


ard: Ufafe ced fe Magna med: 
wl arf Agra =e fa | 
antah samvidi rüdham hi taddvàrà pranadehayoh 
buddhau varpyam tadabhyāsānnaisa nyayastu samvidi. (97) 


Within the supreme consciousness, it (yama etc.) surrender life 
breath and body to intellect by repeated practice through supreme 
consciousness. This is not a law in the context of supreme 
consciousness. 
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atha vasmadavasipranadhidehaderapi sphutam 
sarvātmakatvāttatrastho 'pyabhyāso 'nyavyapohanam. (98) 


Otherwise, in our trika (triad) philosophy too, there exists a system 
where prana, dhī and deha (life force, insight and body) are clearly 
universalized with these principles and practices. 


Xe Saga  crffserrfiammcuId, 

SATA ATBUAUTATRT EP TEAUĪ ETA, | 
deha utplutisampāta dharmojjigamisārasat 
utplāvyate tadvipaksapatasankavyapohanat. (99) 


body jumps out of the sense of jumping up, down too. But contrary 
to it, by avoiding the fear to fall, it is to be coined. 


qenata werfen 

wae faga eqera: mefa | 
guruvākyaparāmaršasadrše svavimaršane 
prabuddhe tadvipaksanam vyudasah pāthacintane.(100) 


(similarly) in the contemplation of text, there appears a solution to 


erase its oppositers (foolishness etc.) when the self-discourse 
(atma vimarša) reflects by the recollection of teacher's saying. 
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Aa Weer werd ta WA Nsa Va cT 

fafa wdafad da galus um | 
nahyasya guruņā Sakyam svam jnanam šabda eva va 
dhiyi ropayitum tena svaprabodhakramo dhruvam.(101) 


A teacher can not impose his knowledge (or word) to disciple’s 
intellect. So the krama of consciousness of self recollection is 
essential. 
Ma wa HA A anf aah 
aes A wears A TĀ | 
ata eva svapnakāle šrute tatrāpi vastuni 
tadatmyabhavanayogo na phalāya na bhanyate. (102) 


That is why in the dream period too, there happens attachment 
with the heard objects and that does not occur fruit, this is not so. It 
happens necessarily. 


Euri earen ufs: 

ware ware fada uferedRmD | 
sariketānādare šabdanisthamāmaršanam pathih 
tadādare tadārthastu cinteti paricarcyatām. (103) 


This is called pathana (reading) when there is indifference for 
sanketagraha and recollection for word. And by respecting the 
sanketa (hint), to recollect the meaning is contemplation - this 
should be said. 


w«gurat dfacrararats Tae 

ead zaurfereawrg genera U: | 
tadadvayayam samvittāvabhyāso 'nupayogavān 
kevalam dvaitamālinyašankānirmūlanāya sah. (104) 


So, to practice of non-dual supreme consciousness is useless 
(meaningless rather). That (practice) is only for the destroy of 
malinyasanka of duality. 


170 


SRITANTRALOKAH 


gnagna dep defer sta afora 

GSG ESIAS EALE AATĀTEIUTAAT | 
dvaitašanikāšca tarkena tarkyanta iti varnitam 
tattarkasādhanāyāstu yamáderapyupayata. (105) 


This can be said that the doubts about duality become the subject 
of vimarša due to argument. So yama etc. become the means of 
practice of sattarka. 


gad ATA a a dd fu agua 
fesrgsiies effera wey | 
uktam šrīpūrvašāstre ca na dvaitam nāpi cadvayam 
lingapujadikam sarvamityupakramya šambhunā.(106) 
fafed weBpera ufafeanenfa ar 
yoram am: <q: afar aq: | 
vihitam sarvamevatra pratisiddhamathapi va 
pranayamadikairangairyogah syuh krtrima yatah. (107) 
het AE 
tattenakrtakasyasya kalàm nārhanti sodasim 


c 


‘Worshiping of phallus' (/inga-puja) etc. everythging'.... with this 
start in $rī mālinīvijayottaratantra, lord Siva has said — here 
everything, applicable or not allowed, is useless. Since breath- 
control etc. are not artificial for these yogas depend on limbs, so 
these are not even equal to the sixteenth phase of this, non- 
artificial system. 


1. Linga is Siva's primary icon or ‘mark’, a smooth cylindrical 
shaft set in a pedestal. 
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fe cae eafet femme factad ad 
aca da: fet are weg wea crenmfecfa 


kim tvetadatra deveši niyamena vidhiyate. (108) 
tattve cetah sthiram karyam tacca yasya yathāstviti 


O devesi! here is a necessary condition (disciple), that is sure, that 
to concentrate the mind on the principle (tatrva) whatever the mind 
is and whoever it belongs to. 


us $ewuyfTETS waar: | 
srFefuccaviremmerrqgyred mi fien: 
evam dvaitaparāmaršanāšāya paramesvarah. (109) 
kvacitsvabhāvamamalamāmršannanišam sthitah 


Hence paramešvara (great Lord) is always there to destroy the 
recollection of duality, everywhere, by making recollection of his 
pure, stainless essential nature, always. 


a: Wuaudavt stearate: | 

fata yas at ATRUNA 
yah svabhāvaparāmarša indriyarthadyupayatah. (1 10) 
vinaiva tanmukho 'nyo vā svatantryāttadvikalpanam 


Natural recollection, like without the means of objects of senses 
etc. or tending towards them, is possible in thought-construct only 
due to paramesvara. 
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ved RASA FA, | 
water ing carer Cnpend 
tacca svacchasvatantrātmaratnanirbhāsini sphutam.(1 1 1) 
bhāvaughe bhedasamdhātr svātmano naišamucyate 
aa g adm a, d 
Refers ueüdemefieuern 
tadeva tu samastārthanirbharātmaikagocaram. (112) 
šuddhavidyātmakam sarvamevedamahamityalam 


That (ideation) is called māyīpa (illusive) for it creates divergence 
in the field (group) of emotion which is clear and free like self- 
pearl. And that, full of all meaning, makes soul (self) its subject 
solely and also, is called ideation of pure knowledge (suddha 
vidya) as * all these are me only’. 


w& fase xrgfeuned FRETKA | 
uec Ari famed cT 
idam vikalpanam šddhavidyārūpam sphutātmakam. (113) 
pratihantīha mayiyam vikalpam bhedabhāvakam 


This gleaming in the form of pure knowledge destroys the illusory 
alternative which makes differences through alternatives. 


efrem 4: U wa GAME | 

PAR aera aT ATA TT : 
šuddhavidyāparāmaršo yah sa eva tvanekadhā. (114) 
snānašuddhyarcanāhomadhyānajapyādiyogatah 


The recollection of pure knowledge is of many types by the 


addition of bath, purification, prayer, vedika sacrifice, meditation, 
recitation of sacred syllables etc. 
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feveraecerdfafereafrifed Tara, | 

afara yA ffact adawnvueay 
visvametatsvasamvittirasanirbharitam rasāt. — (115) 
āvišya suddho nikhilam tarpayedadhvamandalam 


Pure yogin satisfies the entire region of path (adhvamandala) in 
this world by entering into it with the rapture of self-knowledge 
out of this rapture itself, for this world itself is full of rapture of 


svabodha. 
seerfaarrgqurarafava-uafadq 
fama tea as wend 
ullasibodhahutabhugdagdhavisvenadhanodite. (116) 
sitabhasmani dehasya majjanam snānamucyate 


Pouring the body in the shining ash burnt out with the fuel of 
world from the fire of rapturous supreme consciousness is called 


bath. 
wed cw feafedgegaedfüarrESd: | 
wdrsfu dem aca often, 
ittham ca vihitasnānastarpitānantadevatah. (117) 
tato pi deharambhini tattvàni parisodhayet 


Thus the bather must dedicate to infinite deities and after that, 
purify the primary elements of body. 


frammeaeny fast afafa | 

Amfs: mwem yfern 
Sivatmakesvapyetesu buddhiryā vyatirekiņī. (118) 
saivāšuddhih parākhyātā suddhistaddhivimardanam 


The opposite sense remains about the subject of elements of the 


essential nature of Siva, and that is called the main impurity. Purity 
is the destruction of that sense (buddhi). 
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us wed athe ANRA, | 
yafanana GA fasfa vaj: 
evam svadeham bodhaikapātram galitabhedakam. (119) 
pašyansamvittimātratve svatantre tisthati prabhuh 


Thus he who perceives his body as free supreme consciousness 
which is non-divisive representative of this state, becomes the lord 
(who is full of splendour). 


yatkincinmanasahladi yatra kvàpindriyasthitau. (120) 
yojayate brahmasaddhamni pitjopakaranam hi tat 


Whatever pleases the mind through any of the senses, that 
becomes the means of worship when we connect it with the 
satdhama of brahma (i.e. with the sense of pure absoloute self). 


"gsm m fanu oraterenfa wenfa: | 
dam iE IB GUSE] 
puja nama vibhinnasya bhavaughasyapi sangatih. (121) 
svatantravimalānantabhairavīyacidātmanā 


Joining the bhairava consciousness which is absolutely free, 
infinite, pure and full of emotion-group, with the fire, is worship 
(this is tādātmya). 
wenfe dfatdaaqaratarrarerr | 
tathāhi samvideveyamantarbāhyobhayātmanā. (122) 
svātantryādvartamānaiva parāmaršasvarūpinī 


Thus the supreme consciousness, in the form of re-cognition 
(recollection), is present inside and outside out of its freewill. 
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U a green aa adame: à 

qi wa fe armen a a fee: fient: 

worse dnifacacredfa: | 
sa ca dvādašadhā tatra sarvamantarbhavedyatah. (123) 
sürya eva hi somātmā sa ca visvamayah sthitah 
kalādvādašakātmaiva tatsamvitparamārthatah. (124) 


This recollection consists of twelve forms. All merge intrinsically 
in this. The sun is soma (sun is the form of soma) and is present in 
the form of world. The supreme consciousness that is true in the 
highest sense (paramarthika) consists of twelve phases. 


a a meat faa an AUT 
Āā adie ma wane ade | 
sā ca mātari vijnane mane karnagocare 
meye caturvidham bhāti rūpamāšritya sarvadā. (125) 


And that paramārtha samvit always shines.by making four forms 
as its base of experient, evidence and to be experienced by the 
object of senses. 


eda wer aA neef 

SU VSS ad: AATA | 
šuddhasamvinmayī prācye jnane šabdanarūpiņī 
karane grahaņākārā yatah šrīpogasaīcare. (126) 


The parāsamvit is pure form of samvit in the experient, form of 


word_in the knowledge and form of reception in the senses. 
Because it is called so in the yogasancara. 
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*powapivecr vad weet Asaf 

AS grami Ad” APAA, | 
ye caksurmandale svete pratyakse paramešvari 
sodasaram dvādašāram tatrastham cakramuttamam. (127) 


O paramešvarī! as these two white caksurmandalas are perceived 
clearly, the finest cakras, sodasadra and dvādašāra, are situated in 


that. 
wiranvraxerd dafed aged 
fadi A à d gumdd a avec | 
prativaranavadrakte tadvahirye taducyate 
dvitiyam madhyage ye te krsnaSvete ca ca mandale.(128) 
we fra 
ada q wd da aries fuá | 
tadantarye sthite suddhe bhinnāījanasamaprabhe 
caturdale tu te jneye agnisomatmake priye. (129) 
faya fied d a aè 2 
ATT xd ari ferum | 
mithunatve sthite ye ca cakre dve paramesvari 
sammilanonmilanam te anyonyam vidadhatake. (130) 


The raktamandala (region of blood), present in the both eyes, is 
situated as white krsna in the form of receptor. This is said as 
outward. In the midst, present two krsna white regions, are 
sencondary. One should know the two white shining regions as 
caturdala and agnisoma are present like deep black pigment 
(collyrium). O paramesvari, the cakras, situated in the state of 
couple, unfold and enfold mutually. 
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an Afaa fag cg dA Ss, 
wemqgarzTdaurn me Kad a HTA: | 
yathā yonišca lingam ca samyogātsravato mrtam 
tathāmrtāgnisamyogād dravataste na samšayah. (131) 


As in mutual intercourse, the vagina and the penis realize nectar, 
so they (maya and paramešvara) release nectar of supreme 
consciousness by the mutual intercourse of soma and agni (fire). 


wewepdrerrab «TTT TATA, 

at Gea Wat i Area Vada |1 
taccakrapīdanādrātrau jyotirbhatyarkasomagam 
tām drstvā paramām jyotsnām kālajūānam pravartate.(132) 


By the joining of both cycles (cakra), sun in the night and light in 
the soma shine. By seeing that absolute bright light, the sense of 
time appears. 


tās R ufi 
ATRI E MARTA, | 

sahasraram bhaveccakram tābhyāmupari samsitham 

tatošcakrātsamudbhūtam brahmandam tadudahrtam. (133) 


Above both cycles, is situated sahasrāra. This is said that the 
universe is originated from that cakra. 


aama Head ei Hat aA: 

Paka SISA 
tatrasthàm muñcate dharam somo hyagnipradipitah 
_srjatittham jagatsarvamātmanyātmanyanantakam. (134) 


That flows the lightened flux of soma (somadhāra) through fire. 
Thus the soma creates the infinite all worlds in every soul. 
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UISVBTRITTNZTARTA Was: 

wa ùn ada akaga, | 

am: waft dam qari cud: 
sodasadvadasarabhyamastaresvatha sarvasah 
evam kramena sarvatra cakresvamrtamuttamam. (135) 
somah sravati yavacca paficānām cakrapaddhatih 


The same soma, by dint of sodašāra and dvādašāra, releases finest 
(best) nectar respectively in all cakras including astāra, unless it 
completes its five cakra-processes regularly. 


aga: aaf diem gar Ga sfr car | 
waa q dagen wart fad 
tatpunah pibati pritya hamso hamsa iti sphuran. (136) 
sakrdyasya tu samšrutyā punyapapairna lipyate 


(The lord in the form of) hamsa drinks (dissolves) that (world) by 
the exercise (inhalation and exhalation of breath) of ham and sah. 
Man never fells in papa and punya by listening at least once this 
(hamsa). 


Gwar afars rf CHIRRGSTNRTT | 

draft Part qeraercaat fay: 

ant wd see wi a ATT | 
pancare savikāro 'tha bhūtvā somasrutāmrtāt. (137) 
dhāvati trirasārāņi guhyacakranyasau vibhuh 
yato jatam jagallīnam yatra ca svakalilaya. (138) 


The enormous Siva runs in the secret cakras in the form of trident 


of rasa, for the body of five senses do not taste the nectar of soma, 
where the world begins by the play of his own and dissolves. 
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GATT Green AR cgo dou 

wa fafera ufrava ad dared ou | 
tatrānandašca sarvasya brahmacārī ca tatparah 
tatra siddhišca mukti$ca samam samprāpyate dvayam.(139) 


Everyone gets ecstasy in these cakras. With his tenacity, a 
brahmacārī (one who practices celibacy) attains enjoyment and 
salvation in the same manner. 


at F Ya aaq AA Va 
aAA at wa wad wer | 
ata ürdhvam punaryāti yavad brahmātmakam padam 
agnisomau samau tatra srjyete catmanatmani. (140) 


(After that, the brahmacārī) attains beyond that the state of 
brahma where fire and soma, in the same manner, create 
themselves in themselves. 


waweepenfug: HA gar wae afta: 


tatrasthastapitah somo dvedha janghe vyavasthitah 


In that (equilibrium) state, when the existing soma gets heat, it 
rearranges and sets itself in the thigh (till earth) by two ways (of 
reflection or re-absorption) 


awe weeded waft song | 

raang ed gfeearudtfudam 

"dr VAK ya: wanteed KĀ, | 
adhastam pádayedagniramrtam sravati ksanat. (141) 
gulphajānvādisu vyaktam kutilārkapradīpitā 
sā Saktistapita bhūyah pancaradikramam srjet. (142) 


Fire fells down that (soma) (so that the soma) releases nectar in a 
second in the thigh etc. clearly. That crooked power creates again 
the world of five senses by the heat of sun. 
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wa ssf fear recedere 
UTATEJTSSTAAT ada wens t 
evam Srotre 'pi vijneyam yāvatpādāntagocaram 
padangusthatsamarabhya yavad brahmandadarsanam. (143) 


Similarly, one should know also about the senses of hearing and 
action. From toe of feet to brahmarandhra (the state of brahma in 
the head), the universe shines and looks. 


Fa ait saaran 

vaca aaidvad Vast: | 
ityajanannaiva yogi jananvisvaprabhurbhavet 
jvalannivāsau brahmādvairdršyate paramešvarah.(144) 


One, who does not know this, never becomes yogin. And the 
knower becomes the lord of the world. This grand lord is seen 
likely by brahmā etc. 


aa mada: WFA SAAT 

Whpa ANa aman | 
atra tatparyatah proktamakşe kramacatuştayam 
ekaikatra yatastena dvādaśātmakatoditā. (145) 


Since, four krama-s are said according to the meaning of these 
senses, so there exist twelve forms in each sense. 


a aei ¢ Priva aaistraweay 

àsa ea} fast maasai i 
na vyākhyātam tu nirbhajya yato 'tisarahasyakam 
meye 'pi devi tisthantī māsarāšyādirūpiņī. (146) 


Since this subject is full of great mystery (profoundly mystic) so 


this is not said clearly. The para samvit exists (rests) in the form of 
masa rāši etc. in the celestial things. 
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ar wet Kaa dfaa rna 
vad fa aaea a TAA | 
ata esa sthità samvidantarbahyobhayatmana 
svyam nirbhāsya tatrānyadbhāsayantiva bhāsate. (147) 


Thus this samvit dwells in both states, inside and outside. This 
reflects at its own and also for others. 


aara m UK AMAAN 
gfe paad eat AAA sed | 
tatašca pragiyam šuddhā tathābhāsanasotsukā 
srstim kalayate devī tannāmnāgama ucyate. (148) 


Hence the parāsamvit initially dwells purely. Then creates deity to 
gleam out of its curiosity. Jn agamas, she is known as srsti kali. 


Ta maaria a afgrat 
xenferaeup uH adit Berger | 
frafqtüe masa ... 
tathā bhasitavastvamSaranjanam sā bahirmukhi 
svavrtticakrena samam tato 'pi kalayantyalam. (149) 
sthitiresaiva bhavasya ................ 


After that She sines in much clear form its objective reflections or 
reflective objects (i.e. world) being extrovert with her vrtti cakra. 
This is the sthiti of bhava (imaginative recreation is bhāvanā). 


fend: feenpafyo era feed | 
.....lamantarmukhatàrasát 
samjihīrsuh sthiternasam kalayantī nirucyate. (150) 


For the state of her introvertness, she is regarded as the desire of 
destruction 
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wast] dere yt faer xe 

Wal amfa uri ad derasf a | 
tato ‘pi samhararase pürne vighnakarīm svayam (151) 
Sanka yamatmikam bhage sūte samharate 'pi ca. 


After this, on fulfilling itself by samhāra rasa, this samvit creates 
doubt as order out of its one part and then destroys it as remedy. 


Wea wait ngandi ar mane 

deff Berger Tag! feemqanp | 
samhrtya Sanka Sankyarthavarjam va bhavamandale 
samhrrti kalayatyeva svatmavanhau vilapanat. (152) 


She makes play (/i/a) in the entire world of emotion for she 
absorbs doubt or the meaning of which is doubtfull by destruction 
in ātmavanhi. 


fereraarfeqest ai a wrendufeaureafa 
angna att war TTT eat | 
vilāpanātmikām tām ca bhāvasamhrtimātmani 
amrSatyeva yenaisà maya grastamiti sphuret. (153) 


She recollects bhàvasamhrti in the form of dissolution within 
herself so that she gleams as, ‘this supreme consciousness is 
assimilated by me as the world of emotion’. 


Hernan: Mama fe Wife: 

freufufi aq dfagisead | 
samharyopadhiretasyah svasvabhavo hi samvidah 
nirupādhini samšuddhe samvidrūpe 'stamīyate. (154) 


The guality of distroyability is the essential nature of this supreme 
consciousness.This dissolves in the qualitiless pure samvid. 
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faenfudsfu wate afsaqurad ata ar 
STATA Uae VĀRNU: | 
Warp asa cu sd PARNA, 
vilāpite 'pi bhāvaughe kaīīcidbhāvam tadaiva sā 
āšyānayedya evaste $ankasamskàrarüpakah. (155) 
šubhāšubhatayā so 'yam sosyate phalasampadam 


At the same time of dissolution (of emotion-group), the parāsamvit 
condenses any emotion and that condensed emotion becomes 
doubt in conditioning. This (conditioning) produces auspicious or 
unauspecious result. 


ya fe «rma wed cafu | 


purvam hi bhogātpašcādvā šankeyam vyavatisthate. (156) 


The suspicion appears before enjoyment or after that. 


anyadāšyānitamapi tadaiva dravayediyam 
prāyašcittādikramabhyo brahmāhatyādikramavat. (157) 
rodhanād drāvanādrūpamittham kalayate citih 


As by the expiation etc., action like brahmahatyā (killing of 
brahma) etc. are to be diffused, similarly this samvit diffuses other 
condensed conditionings then and there. Thus the samvit continues 
to create by confining and condensing (i.e. melting the condensed 
and condensing the flow). 
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qafa areata MANTARA | 
tadapi dravayedeva tadapyāsyānayedatha. (158) 


The parasakti continues to melt the condensed and condenses the 
melted. 


sai àsà drà ufq aceon 

dent werd grewteTewreHf d 
ittham bhogye 'pi sambhukte sati tatkarnānyapi 
samharantī kalayate dvàdasaivàhamatmani. (159) 


Thus, it dissolves its twelve karanas too in ego when it enjoys the 
enjoyable. 


adgsudant fe gen STM: 

VPT fra aah peau | 
kramabuddhyaksavargo hi. buddhyanto dvādašātmakah 
prakāšakatvātsūryātmā bhinne vastuni jrmbhate. (160) 


(five) senses of action, (five) senses of knowledge, mind and 
intellect, these twelve senses are reflective, so are the forms of sun 
These attain the evidence about the subject which is knowable. 


TSR PORINA, 
afar eed da w3 a: | 


ahankarastu karanamabhimanaikasadhanam 
avicchinnaparamarsi liyate tena tatra sah. (161) 


Ahankara (egoism), the only means of ahamkāra (egotism), is able 


to recollect freely and is the karana of sense-collision. So group of 
senses dissolves in the egoism. 


185 


SRITANTRALOKAH 


aoe Rum: wore fader: 

afer Team erae fafa: | 
yathahi khangapasadeh karnasya vibhedinah 
abhedini svahastadau layastadvadayam vidhih. (162) 


As sword, binding etc. never coincide for a word can cut but 
binding can’t, and they find harmony in hand etc. similarly the 
process takes places. 


afa KRASTA i 
tenendriyaughamartandamandalam kalayetsvayam 
samviddevi svatantratvātkalpite 'hamkrtàtmani. (163) 


That is why the deity of samvid creates out of her free will the 
sūrya mandala (the region of sun) in the form of sense group in 
her own imaginary ego. 


U wa mfa: quieeqexanmu: 

FIT TA ad werd FRA | 
sa eva paramādityah pürnakalpastrayodasah 
karaņatvātprayātyeva kartari pralayam sphutam. (164) 


The same ego is full-bloom thirteenth absolute āditya. For it is 
karana, it dissolves in the doer clearly. 
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«du fafaa: wea: wfedrefegduue: 
fedt t*egsufegeēša ufda: | 
kartā ca dvividhah proktah kalpitākalpitātmakah 
kalpito dehabuddhyādivyavacchedena carcitah. (165) 
*RIenfTesuaTen VIAA afterfirar 
FIT aafedag—„rai afeufea wg: FIA: | 
kalagnirudrasamjnasya šāstresu paribhāsitā 
kāla vyavacchittadyukto vahnirbhoktā yatah smrtah. (166) 


KMAN: 
saa ta RTI an creare I 
samsārāklrptiklrptibhyānrodhanād dravanatprabhuh 
anivrttapasubhavastatrahamkrtpraliyate. (167) 


This is said, there are two types of doer — imaginary and non- 
imaginary. Limited doer, not separated by the body, intellect etc. is 
said imaginary. In the scriptures, one is named as kālāgnirudra. 
Kāla is the agent which separates, that is why the fire, attached to 
it, is said experient (enjoyer). The kālāgnirudra is lord, for out of 
imagination and non-imagination of the world, because of melting 
and condensing, the state of animal (in man, individual soul, pasu, 
ànavamala) is so. Ego dissolves in this. 


ast wfeqaqfercarfavan ése 
fasia aerate ciadsefiena d 
so pi kalpitavrttitvadvisvabhedaikasalini 
vikasini mahākāle līpate 'hamidammaye. (168) 


The kālāgni rudra too dissolves in mahākāla (great Lord) for it 


possesses the tendency to imagine, and mahākāla consists of non- 
difference, full of ego and objectivity, and ever developing. 
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: fermare ine fh: 
sft wianaga o dfafenenmed | 

etasyam svātmasamvittāvidam sarvamaham vibhuh 

iti pravikasadrūpā samvittiravabhāsate. (169) 
Tas: fè 


afta xifefercget "fa citaa 1 
tato 'ntah sthitasarvātmabhāvabhogoparāgiņī 
paripürnàpi samvittirakule dhamni līyate. (170) 


In this svatmasamvitti, the developing samvit reflects as ‘this all 
expansion is me only’. After this, the complete, satisfied samvit, 
enjoys the joyfulness of sarvatmabhoga within, merges in akula 
dhàma. 


wagant arte: mea ager feat: 

Fate sft cred fasta a | 
pramatrvargo mānaughah pramāšca bahudhā sthitah 
meyaugha iti yatsarvamatra cinmātrameva tat. (171) 

FIM: ratifēra: 

TT aa CUT Uma | 
iyatīm rūpavaicitrīmāšrayantyāh svasamvidah 
svacchandyamanapeksam yatsā para paramešvarī.(1 72) 


Here everything - pramātrvarga, pramāņasamūha, pramāvarga 
(group of knowledge placed in various forms) and prameyavarga- 
is cinmātra only (i.e. pure intellect). That, which is the absolute 
freedom of samvid, basis of the variety of forms, is the 
parāparamešvarī. 


SAT: mearan ad: 


imāh prāguktakalanāstadvijrmbhocyate yatah 


The formerly described rapturous activities are the ecstasy of 
parādevī. 
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ad at a ter naai sft sar | 
wart ed aut Aaea AATA, 
ksepo jūānam ca samkhyānam gatirnāda iti kramāt.(173) 
svātmano bhedanam ksepo bheditasyāvikalpanam 
M fam: GET Sema, | 
Tha: aema wafaraata aq 
ae: tarerorasisraa afgana, | 
jānam vikalpah samkhyānamanyato vyatibhedanāt.(174) 
gatih svarūpārohitvam pratibimbavadeva yat 
nādah svātmaparāmaršašesatā tadvilopanāt. (175) 


These formerly described activities are the ecstasy of parādevī 
from where ksepa, knowledge, samkhyāna, movement and nāda 
appear. Ksepa, is one's own bhedan and knowledge is considering 
not-different from oneself. Samkhyana is explaining difference 
from others. Arohana in svasamvid is gati or movement. This is 
like reflection. In its absence, the state of remaining in 
svatmaparamarsa is nàda. 


gyfa wafan wort edi uu 
eat ae wem are cafa ge | 
iti pancavidhamenam kalanām kurvatī para 
devi kali tathā kalakarsini ceti kathyate. (176) 


Hence, parādevī, who creates the activities (kalanā) of five types, 
is called kālī and kālakarsiņī. 
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AGA TAG RATAN | ATA 

umaana ware sada | 

aAa wed siifaferacat 
matrsadbhavasamjnasyastenokta yatpramatrsu 
etāvadantasamvittau pramatrtvam sphutiībhavet.(177) 
vāmešvarītišabdena proktam $rinisisaficare 


She is called matrsadbhava for she creates mātrbhāva (mother 
hood) in the experients about the samvitti of twelve deities. She is 
regarded as vāmešvarī in šrīnišātanašāstra. 


ittham dvādašadhā samvittisthantī visvamatrsu. (178) 
ekaiveti na ko pyasyàh kramasya niyamah kvacit 
ATT quaa, waste 7 1 
ad uf + frī 
kramābhāvānna yugapattadabhāvāt kramo 'pi na. (179) 
kramākramakathātītam samvittattvam sunirmalam 


Thus this supreme cnsciousness is one though she is immanent in 
the exprients of the world in twelve forms (ways). So there is no 
law for her order (krama). That does not mean, in the absence of 
order, she happens simultaneously at random (or all of a sudden) 
and also she is not, so that there is krama because there is crisis of 
simultaneity. The samvit is beyond krama and akrama, and is 
simply having the nature of purity. 


ATT: faa een aa garu vadaa | 

wa were gn qa add 
tadasyah samvido devyā yatra kvapi pravartanam. (180) 
tatra tadatmyayogena puja pürnaiva vartate 


Where this samvit deity appears, the worship completes for its 
unity. 
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TTT cr: cad taht: | 

aaa: w ward: WH wed Wed 
parāmaršasvabhāvatvādetasyā yah svayam dhvanih.(181) 
sadoditah sa evoktah paramam hrdayam mahat 


The sound of the samvid, which produces by its own naturally 
always with her nature to recollect, is called absolute immense 


principle. 
wed vafansiisa afama: | 
maned ATATRIĀT : 
Ts: U Head MA Caesars: | 
hrdaye svavimaršo 'sau dravitasesavisvakah. (182) 
bhāvagrahādiparyantabhāvī samanyasamjnakah 
spandah sa kathyate Sastre svatmanyucchalanatmakah. (183) 


Self awareness, created in the consciousness, is called general in 
which the whole world dissolves, exists from creation of the world 
till the dissolution. In the treatise, this is said, spanda, the 
everflowing ecstasy in the self. 


ff ĀGTA S TUE GUI fe aq 

Gf faarnse4t ferm fam | 
kinciccalanametavadananyasphuranam hi yat 
ūrmiresā vibodhabdherna samvidanaya vinā. (184) 


That which is unigue (one and only) gleam, is self-revelation. This 
is called ‘a form of samvit" (ūrmi) of the ocean of consciousness. 
Without this, the state of samvit does not exist. 
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feaa ama fe fa-yar 

armas afeaant we wre | 

aaedireirsscaradeat wad AE 
nistarangatarangadivrttireva hi sindhuta 
sārametatsamastasya yaccitsāram jadam jagat. (185) 
tadadhīnapratisthatvāttatsāram hrdayam mahat 


To be with and without waves etc. is the oceanhood of an ocean. 
These all inert and conscious is the essence of world. Because the 
importance (of this world) is under the supreme consciousness. He 
is the heart and the great essence. 


an fe aft dei Mamsdfada | 
FTA fim ja aged 
tathā hi sadidam brahmamūlam māyānģasamjīitam. (186) 


-smx = 


icchajnanakriyaroham vinā naiva saducyate 
afsat faa | 
feud fe acensicata fager 
tacchaktitritayarohadbhaviye cidatmani. (187) 
visrjyate hi tattasmadvahirvatha visrjyate 


This truthhood (sar) is the action of brahma, its name is maydanda. 
Without the germination of will, knowledge and action, this state is 
not called so. By the germination of these three powers, this world 
originates in bhairaviya cit agni, and outside this, only the similar 
appearance dwells. 
us agli wai nran, | 
fart: warts aaraa add 
evam sadrūpataivaisām satam Saktitrayatmatam.(188) 
visargah parabodhena samāksipyaiva vartate 


Thus this truthfullness of truth (universe etc.) only gleams by 
unifying the power-triad and re-creation with absolute 
consciousness. 
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Tea ated urererfrafeenfugu i4 
sameeraa gt ATS ee 
tatsadeva bahīrupam prāgbodhāgnivilāpitam. (189) 
antarnadatparāmaršašesibhūtani tato 'pyalam 
GA cure raaa, | 
AZT TĀ terra citm 
khātmatvameva sampraptam Saktitritayagocarat.(190) 
vedanātmakatāmetya samhārātmani liyate 


This true world gleame outside first and then goes ashtray in the 
fire of consciousness and again by internal sound, appears. After 
that, the reflection remains. Again after that, it attains void. And 
then, by the unification of three powers, attaining pain, it dissolves 
in the form of destruction. 


x4 dened wei get cw FA, | 
idam samharahrdayam pracyam srstau ca hrnmatam. (191) 


This innate seed is considered as ‘heart’ in the context of creation 
which is the heart of dissolution. 


UTT aa fara 
AEfHT EK ŠA WHITE WHIT | 


etadrūpaparāmaršamakrtrimamanāvilam 
ahamityahuresaiva prakāšasya prakāšatā. (192) 
wast fe ndi ATi wear 
fara werd apan sa faa wr | 
etadviryam hi sarvesam mantrānām hrdayatmakam 
vinānena jadāste syurjiva iva vinā hrda. (193) 


The recollection of such kind which is not artificial and drossless, 
is considered (by the scholars) as aham (recollection). This is the 
lightness of light. This is the seed of all syllables (mantra) as heart. 
Without this, they (mantras) turn inert, like an individual without 
heart. 
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sahtagearse! fenfzqaret 

wearer aera na cu aasa wa aa: | 
akrtrimaitaddhrdayaridho yatkificidacaret 
prānyādvā mršate vàpi sa sarvo 'sya japo matah. (194) 


On this non-artificial heart, whatever a sādhaka does firmly, 
breathes or thinks, all this is considered his japa. 


ga BU ITEM aa 
fid Mau tan carafe | 
yadeva svecchayā srstisvābhāvyād bahintara 
nirmīyate tadevāsya dhyānam syātpāramārthikam.(195) 


Whatever (the yogina) creates outside or inside naturally out of the 
nature of creation, is his concentration (dhyàna) for all. 


nirākāre hi ciddhamni višvākrtimaye sati 
phalārthinām kācideva dhyeyatvenakrtih sthitā. (196) 


When the formless citdhāma acquires the form of world, any form, 


for those who desire for fruit (result), becomes their thing to be 
concentrated (dhyeya). 
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amn maqsa aa sage 
amga weadad car | 
yatha hyabhedātpūrne 'pi bhāve jalamupāharan 
anyākrtyapahānena ghatamarthayate rasát. (197) 
a 
wifacarafa: crfesq qa wefancwr | 
tathaiva paramešānaniyatipravijrmbhanāt 
kācidevākrtih kancit sūte phalavikalpanām. (198) 


As a person who brings about water, out of nonduality, inspite of 
completing the emotion, and by disregarding other forms, desires 
only for pot, according to his necessity, similarly, out of the 
ecstasy of the destiny of great lord, any form desires (imagines) for 


one fruit. 
wea pie a we AM avofa 
arg favargfaddt ar arasdcastar | 
yastu sampürnahrdayo na phalam nama vāīchati 
tasya višvākrtirdevī sā cāvacchedavarjanāt. (199) 


The person who desires no fruit having full touch or advice, for 
him, deity is full of form, in the form of infite limit. 


ae afta srna, 
gfe fafrē yar ar maa ar 
kule yogina udriktabhairaviyaparasavat 
ghurnitasya sthitirdehe mudrā ya kācideva sā. (200) 


The state is called mudrā which reflects in the body of yogina by 


dint of the effect of absolute bhairava aesthetic when he matures 
his state of kula. 
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aafaa Aa facem: 
macaan egaa: frat | 
antarindhanasambhāramanapekşyaiva nityaśah 
Jajvalityakhilaksaughaprasrtograsikhah šikhī. (201) 
ater} ag a RT HA: 
Pag mos gemea aaam 
bodhāgnau tādrše bhāvā višantastasya sanmahah 
udrecayanto gacchanti homakramanimittatām. (202) 


The fire burns within daily having excrutiating flame out of the 
expansion of all sense-groups. All emotions while entering into the 
fire of consciousness transform into the cause of homakrama' by 
stimulating more pure glow of that bodhāgni. 


a KANTA VT TATA, 
Gere tad fassqrcaccifere a: | 
yam kaficitparamesanasaktipatapavitritam 
purobhavya svayam tistheduktavaddiksitastu sah. (203) 


He, who contemplates over a person, is purified by the grace of 
great lord, himself becomes diksita (initiated), who lives like 
initiated by the grace of lord (same as the described person). 


wart ene cerner 

sefa cfe: wor amiei frefūda | 
japyādau homaparyante yadyapyekaikakramani 
udeti rūdhih paramā tathapittham nirūpitam. — (204) 


Though from japa to homa, in each action arises growth, yet it is 
said (for the reason of interest and ability). 


1. Offering oblations to gods by throwing ghee into the 
consecrated fire, one of the five daily yajña, to be performed by a 
brahmana 
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anis wa wea: HAP 
faa w eo ATSTAfĒUATA | 
yathahi tatra tatrāšcah samanimnonnatādisu 
citre dese vāhyamāno yātīcchāmātrakalpitām. (205) 
aa dfafefaarht: wireremengfafur: 
dF 2d enfan tara | 
tathā samvidvicitrābhih šāntaghoratarādibhih 
bhangībhirabhito dvaitam tyājitā bhairavāyate. (206) 


As a horse gets the imaginative situation only out of his desire 
inspite of running on plane or zigzag up and down way with grass 
or pebbles by the rider, so that the samvit, leaving the šānta, ghora, 
ghoratara etc. amazing situations, attains the form of bhairava. 


an Gea qt fst aed ferreum 
ya aeaa ara afer fre: | 
yatha purahsthe mukure nijam vakrtam vibhāvayan 
bhūyo bhūyastadekātma vaktram vetti nijatmanah. (207) 
wem farag AMATA 
ATT thd waft | 
tathā vikalpamukure dhyānapūjārcanātmani 
atmanam bhairavam pasyannacirattanmayibhavet.(208) 


As a person repeatedly sees his face in the mirror and feels the 
reflection of the face is not different from his real face, similarly 
one who regards himself as bhairava in the mirror of ideation of 
meditation, worship etc. becomes as bhairava (attains the state of 
bhairava fully) immediately. 
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ama aa wha: AMC 

Ti WT TEST AIA A Warde | 
tanmayībhavanam nama prāptih sānuttarātmani 
pürnatvasya para kāsthā setyatra na phalāntaram.(209) 


The meaning of tanmayibhava is attainment (gaining) of the state 
of anuttara (Siva bhava). This is the final limit (limitless) of 
fullness. After this no other fruit remains to attain. 


"heb adagia aa aa wafers 

amfa fe quier ranae, 1 
phalam sarvamapürnatve tatra tatra prakalpitam 
akalpite hi pürnatve phalamanyatkimucyatàm. (210) 


Every fruit (attainment) takes place in the state unfullfillment. 
Imagination occurs for fruit about which is non-imaginary in time 
to time. After the completeness, which fruit can be required! 


ws mfa: asa amu ee add 
"veu WwetAferege semana: | 
esa yagavidhih ko 'pi kasyāpi hrdi vartate 
yasya prasidecciccakram dràgapascimajanmanah. (211) 


The miraculous yāgavidhi happens in the heart of such fortunate 


who is new in his final life and becomes the right receptor of cit- 
cakra. Lord gives his grace to him happily. 
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aa amt cTdY Sf macanfrrsfa 
wieueme mea fe mese fea: ad 


atra yàge gato rüdhim kaivalyamadhigacchati 
lokairalokyamano hi dehabandhavidhau sthitah. (212) 


The fortunate (man) feels as if passing his life in the boundation 
with others but actually he has already attained the kaivalya, for he 
is having the firm feeling in yāga. 


STA IE BATA ASEENSA, 


atra nüthah samācāram patale 'stàdase 'bhyadhāt 


The great lord has expressed views in this context in the eighteenth 
chapter (of mālinīvijayatantra). 


"TX wifi camere eaa, d 
4 Éd fu mad fergqsnfam ow 
nātra šuddhirna casuddhirna bhaksyādivicāraņam. (213) 
na dvaitam nāpi cādvaitam lingapūjādikam na ca 
4 af aakern feature ar | 
wrdfuredr afte serena: 
na capi tatparityago nisparigrahatapi va. (214) 
sa parigrahatā vapi jatābhasmādisamgrahah 
"- amet domat au aq | 
KATRU RANNAT, 


tattyāgo na vratādīnām caranacaranam ca yat. (215) 
ksetrādisampravešašca samayādiprapālanam 
WreenedfergTfa ATT a a | 
afinfar fefeas arta nfafet 
parasvarūpalingādi namagotradikam ca yat. (216) 
nasminvidhiyate kificinna capi pratisidhyate 
fafed adtera wfaftzuerfu a | 
fe wen cat fra faetad 
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vihitam sarvamevātra pratisiddhamathàpi ca. (217) 
kim tvedatra deveši niyamena vidhiyate 

wea da: Raed KAA af | 

wea eg ada coe ada AT 
tattve cetah sthirikaryam suprasannena yoginā. (218) 
tacca yasya yathaiva syātsa tathaiva samācaret 

Praafaerg wort favaafa | 

a ga ae: U uamqafüersTHT 
tattve niscalacittaptu bhunjano visayānapi. (219) 
na samsprsyeta dosah sa padmapatramivambhasa 


faman Taa | 

fag 4 ad da wget wem: 
visāpahārimantrādisamnaddho bhaksayannapi. (220) 
visam na muhyate tena tadvadyogī mahāmatih 


In this (state of Saivabhava), nothing remains, neither purity nor 
impurity, nor thought of eatable-noneatable, nor worship of phallic 
image etc., nor its renunciation, neither taking nor non-taking, nor 
accumulation of matted hair or ashes, nor its renunciation, nor 
performance of religious austerity etc., entering into region etc., 
rituals of time etc.,other customes, /iriga, name, gotra, etc. nothing. 
In this, neither arrangement nor prohibition is to be done. In this 
state, everything is performed or everything is prohibited. O 
deveši! but of course there is at least an arrangement that a yogin 
can fix and contemplate his mind in tatva with pleasant mood. The 


way which is suitable for one should only be followed by oneself. 
One who fixes his mind even enjoying the objects, is free from 
those objects like the leaf of lotus in the water. As the person who 
steals poison and mastered it with mantra when drinks it, does not 
get faint similarly, a wise yogin too never attached in enjoyments 
after it. 
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are fe på aa ter dear l 

Wwesrrdreafierd fe Jen fe aega: 
asuddham hi katham nama dehadyam pāīīcabhautikam.(221) 
prakasatatirikte kim Suddhyasuddhi hi vastunah 


How can matter like body consisting of five physical elements be 
purified! Except light, purity or impurity of matter does not matter. 


ase U wary wale: erenata fer | 
arurSPTdaenbTaxem germs fe 
asuddhasya ca bhāvasya šuddhih syāttādršaiva kim. (222) 
anyonyāsrayavaiyarthyānavasthā itthamatra hi 


What of purity of impure matter (by impure matter)? In this way, 
impurity rises like anyonyāšraya, vaiyyarthya and anavasthā. 


yfad sted: Weert HaftraKrar | 
srs GARRĻSdST A: 
prthivī jalatah suddhyejjalam dharaņitastathā. (223) 
anyonyāšrayatā seyamasuddhatve 'pyayam kramah 
aema: wewatf vada ca | 
ara afin aarensraaea arad: 
asuddhajjalatah šuddhyeddhareti vyarthata bhavet. (224) 
vàyuto vGrino vayostejasastasya vānyatah 


Earth is purified by water and water is purified by earth. This is 
fault or impurity of anyonyasrayata. The same order lies in 
impurity. This is meaningless that impure water purifies the earth. 

Similarly water is by air, air is by fire or fire is purified by other is 


meaningless. 
RENA AT: MANA S WIS | 
bahurūpādikā mantrah pavanattesu Suddhatà. (225) 
There are several kind of mantras. Purity lies in it for mantras are 


by holy nature. 
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FA: Canad: WISD afe Asfa 4 fe am 
farsa wea wifadfa af a a fra | 
mantrah svabhāvatah šuddhā yadi te 'pi na kim tathā 
Šivātmatā tesu šuddhiryadi tatrāpi sā na kim. (226) 


The question is, if mantras are naturally pure, why earth etc. 
matter is not pure by nature? If siva-purity lies in those mantras, 
does that siva-purity not lie in matter like earth etc. 


Ramana a ASE wifeadg 

a at want sa cgperegfüredfé spear | 
Sivatmatvaparijnanam na mantresu dharādivat 
te tena šuddhā iti cettajjnaptistarhi šuddhatā. (227) 


As the knowledge of siva-ness exists in earth etc., that kind of 
knowledge is not available in mantras. If these are pure for Siva- 
ness, that is due to the purity of jfiapti. 


A wit cum afar Nafta farem 

qd Wer xpesmqusnfaefaferaa: |. 
yoginam prati sā cāsti bhāvesviti visuddhata 
nanu codanayā šuddhyašuddhyādikavinišcayah. (228) 


And for a yogina, the knowledge of Siva-ness dwells in his 
feelings, so for him, there exists purity in his feelings. The 
question is, the determination of purity and impurity depends on 
vidhivakya, not on tantra? 
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itthamastu tathāpyesā codanaiva Sivodita 
kā syātsatīti cedetadanyatra pravitānitam. (229) 


Answer is, this is right but this vidhivākya is also sivokta, i.e. full 
of knowledge said by siva himself. If one asks which is relevant, 
vaidika or tantrika vidhivakya, that is answered elsewhere. 


Afen afud Afgri a fe vr 


vaidikya badhiteyam cedviparitam na kim bhavet 


If we say, due to vaidika vidhivakya, tantrika vidhivakya will be 
obstructed, then why should its opposite not be possible? 


waar «rub faferefaarcara: | 

agar ada: amrafated fat 
samyakcenmanyase bādho visistavisayatvatah. (230) 
apavadena kartavyah samanyavihite vidhau 


If you consider, obstruction is right, as being special, the proposed 
method (vihita vidhi) in ordinary way must be regarded as 
obstruction by exception. 


Reet a mafafai deeft: 1 

{fa wd aft wa wem curar ai, 
Suddhyasuddhi ca samanyavihite tattvabodhini. (231) 
pumsi te bādhite eva tathā cātreti varnitam 


The arrangement of purity and impurity is for general people. 


These are obstructed for a self-known; this fact is described in the 
verse 213. 
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refaTeTfasTE: c arā ma wad | 


- jy- pee 


In the sentence, told by great lord, does not exist even doubt of 
meaningness etc. 


smed Frm own: faeneat wfa | 
abuddhipūrvam hi tathā samsthite satatam bhavet 
vyomādirūpe nigame Sanka mithyarthatam prati.(233) 


In that way, like sky, doubt raises out of ignorance about the 
falsehood of nigam i.e. veda. 


Aafomfāumdrvastratrm: 
wearer fear eat fani «ara arf | 


anavacchinnavijnanavaisvarupyasunirbharah 
šāstrātmanā sthito devo mithyātvam kvāpi narhati.(234) 


But the deity, fulfilled by the worldliness of infinite, integral 
science, is present in the scripture of tantra. So, this does not like 
falsehood in any where. 


zammas yet fregn: 

meane areg: a Tem fiaa: | 
icchavanbhavariipena yathā tişthāsurīśvarah 
tatsvartipabhidhanena tisthasuh sa tathā sthitah.(235) 


As when the lord desires, desires to set in the form of emotion, so 
he who desires for the same, sets himself in the same state. 
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adasa aarafaznfaantad 

TRAAN: Cay a wa g faaea: | 
arthavado 'pi yatranyavidhyadimukhamiksate 
tatrastvasatyah svatantrye sa eva tu vidhayakah (236) 


Where there exists the expectation of other arrangement by the 
meaningism, inspite of being the false, the Lord acts freely. 


faftarraren mesage maan ar 

a fusis ward dàtemi | 
vidhivakyantare gacchannangabhāvamathāpi và 
na nirarthaka evayam samnidhergajadadivat. (237) 


This (meaning-ism) is not meaningless for it attains the argabhāva 
within vidhivakya, like word ‘gajada’ etc. 


rare cares cadfarta sad 

w«Wgsd wd wera fafa: 1 
svarthapratyayanam cāsya svasamvittyaiva bhāsate 
tadapahnavanam kartum šakyam vidhinisedhayoh. (238) 


Its self-conscience too is possible through its own consciousness 
(samvitti). If this does not take place, the apahnava can be possible 
of vidhi and nisedha (arrangement and prohibition). 


yraa arrayq cadfacarerarfirar 

a wanedarfirradcatrasnihot i 
yuktascatrasti vakyesu svasamviccapyabadhita 
ya samagrarthamanikyatattvaniscayakarini. (239) 


There are reason about sentences and relentless consciousness too. 


This (supreme consciousness) determines the element (real-ness) 
of complete meaningfull ruby. 
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yaksa tere at as: wife 

aaa Aft GST HTA, | 

daar ud yea: fear 
mrtadehe 'tha dehotthe ya casuddhih prakīrtitā 
anyatra neti buddhyantamasuddham samvidascyutam. (240) 
samvittadātmyamāpannam sarvam šuddhamatah sthitam 


The impurity, which is said in scriptures about dead body or the 
dross from a body etc., is not at all elsewhere (or any where, in 
living body etc.) So, He who is devoid of supreme consciousness, 
is impure, is to be understood. Thus it is determined (finalised) 
that, that which is in touch with samvit (supreme consciousness) is 


pure at all. 
sire eet ard Yet 


Srimadviravallau coktam Suddhyasuddhiniriipane. (241) 
That is said in the demonstration of purity and impurity in 


šrīmadvīravali. 
adi arent slat area fafaa 
afpfassiarferare afaa | 


sarvesàm vahako jīvo nasti kincidajivakam 
yatkincijjivarahitamasuddham tadvijānata. (242) 


Individual soul is the holder of all. Without an individual soul, 
nothing exists. And that which is devoid of soul, is to be 
understood as impure. 


aema mfra fama, 

sifereped4 Aa AA dune | 
tasmādyatsamvido nātidūre tacchuddhimavahet 
avikalpena bhāvena munayo 'pi tathābhavan. (243) 


For this reason, he who is not far from supreme consciousness is 
pure. Monks became the same state for their non-ideation-emotion. 
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maaan q dated d: wifey 

afè: acafe Ag VESS 4 aera | 

waged ward factaque 
lokasamraksanartham tu tattattvam taih pragopitam 
bahih satsvapi bhavesu šuddhyašuddhī na nilavat. (244) 
pramátrdharma evayam cidaikyānaikyavedanāt 


They concealed that element for the preservation of /oka. Purity 
and impurity do not exist like n/a quality in the matters which are 
present outwardly. This is the religion of experient for the unity or 
divergence of supreme consciousness. 


afe ar wquuisfa mre: | 
urea aa ed: wearers feuda: 
yadi và vastudharmo ‘pi mātrapeksānibandhanah. (245) 
sautramanyàm surā hotuh šuddhānyasya viparyayah 


Or, if one considers that as the religion (nature) of thing, that is so 
for the expectation of experiment. In yajna (sacrificial rite), 
sautrāmaņī is purified for sura hota (alcohol and sacred syllable 
speaker), and regarded impure for the others. 


STI Wem cg war array 1 
praigfēfi afafine 
anena codananam ca svavākyairapi badhanam. (246) 
kvacitsamdarsitam brahmahatyavidhinisedhavat 


So, somewhere the obstruction of arranged sentences is shown by 


own sentences like, arrangenment and prohibition for the sin 
regarding brahma (i.e. killing of brahma). 
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qena aA TATA afar: | 
adminn a ued M MR: 


bhsksyadividhayo 'pyenam nyāyamāšritya carcitah. (247) 
sarvajnünottaràdau ca bhāsate sma mahešvarah 
nararsidevadruhinavisnurudradyudiritam. (248) 
uttarottaravaisistyat pūrvapūrvaprabādhakam 


The arrangements concerned to joy etc. are settled on the basis of 
logic. In sarvajnanottara etc. (scriptures), Lord says, this causes 
obstruction for initials because this is special in predicate in the 
sayings of man, seer, deity, creator (brahmā), preserver (visnu) and 
dissolver (rudra). 


4 wa dardai were | 

and agriigdient ura, 
na Saivam vaisnavairvakyairbadhaniyam kadācana. (249) 
vaisnavam brahmasambhūtairnetyādi paricarcayet 


One should not obstruct saiva sentences by vaisnava sentences, 
and visņuvākya should not be obstructed by the sentences of 
brahmā, not even discussed these (vakya is sabda or word 
actually). 


aera a dudemaa AG: aera | 
bādhate yo vaiparityatsa mūdhah pāpabhāgbhavet. (250) 


The fool, who obstructs from the diverse order (opposite), gets the 
result as punishment. 
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tasmanmukhyataya skanda lokadharmanna cācaret 
nānyašāstrasamuddistam srotasyuktam nije caret. (251) 


That’s why O skanda! You should not act mainly according to 
lokadharma (general rituals). And should not act in your scripture 
according the other scriptures. 


am waft taa dgrafu feira 
aa fea aganna: | 
yato yadyapi devena vedādyapi nirūpitam 
tathāpi kila sankocabhavabhavavikalpatah. (252) 


Though the Lord has described and created veda etc., yet this is 
done according to the feeling of contraction (sankoca) and the 
ideation of crisis. 


fasta fast qp area | 
sankocatāratamyena pāšavam jnanamiritam 
vikāsatāratamyena patijnanam tu bādhakam. (253) 


The knowledge produced from the harmony with contraction is 


called pāšava (knowledge). Patijnadna, created from the harmony 
with development causes obstruction. 
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x4 daft fa oen: 

ATF aKa By | 
idam dvaitamidam neti parasparanisedhatah 
māyīyabhedaklyptam tatsyādakālpanike katham. (254) 


The knowledge, produced in the form of mutual prohibition like 
‘this is dual’ ‘this is not’, rises from the divergence of māyīya. 
How can this be possible about non imaginary knowledge? 


wed omar a yaran, 
mafas wad gaita | 
ukatam bhargasikhayam ca mrtyukālakalādikam 
dvaitādvaitavikalpottham grasate krtadhiriti. (255) 


This is said in bhargašikhā that an obliged yogin assimilates the 
knowledge whish is derived from the ideation of dual-nondual 
death, kāla and kalā. 


KRIST farage fararanaarfae 

qag fafrsret ee faran | 

ge Haka senaia 
siddhānte lingapujoktā visvadhvamayatavide 
kulādisu nisiddhāsau dehe višvātmatāvide. (256) 
iha sarvātmake kasmāttadvidhipratisedhane 


In the philosophy of  saivasiddhànta which describes 
višvādhvamayatā, there is arrangement of phallus worshiping. This 
is prohibited in kaula philosophy which considers body as the 
resemblance of all adhvas. In this all-inclusive philosophy, why is 
there arrangement and its prohibition? 
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fiama derezafarera | 

were ala aisa puri: 
niyamanupravesena tadatmyapratipattaye. (257) 
jatādi kaule tyago’sya sukhopāyopadešatah 


There is the arrangement of matted hair etc. with entry into the 
austerity when harmony lies with Lord but in the kaul seat, 
renunciation of matted hair etc. is stated for sayings of sukhopaya 
prevails. 


aaa a cHesrefaTereemufquera d 

afer ATT TATU AT 
vratacaryā ca mantrārthatādātmyapratipattaye. (258) 
tannisedhastu mantrārthasārvātmyapratipattaye 


The praxis of austerity is for the harmony with the meaning of 
mantra and its prohibition is for the feeling for all as the same self 
with the meaning of mantra. 


Ardon wast fRTTĀ | 

AATTTIFETA ATT rafe 
ksetrapithopapithesu pravešo vighnašāntaye. (259) 
mantrādyārādhakasyātha tallabhayopadisyate 


To enter into ksetrapitha and upapitha is for the peace aginst 


obstruction (to calm down), and this entry is said for the benefit of 
siddhi for the worshipper of mantra etc. 


211 


SRITANTRALOKAH 


porfa THATwTefefirEq TTT | 

daed gi mahaa afi 
ksetrādigamanābhāvavidhistu svātmanastathā. (260) 
vaisvarüpyena pürnatvam jūātumityapi varnitam 


This is also said that the principle of prohibition for the going of 
field etc. is for the knowledge of completeness by the worldform- 
ness as told earlier. 


PAA UTS: VIETĀ d 

VIETA ATT TA TAKTS Ā 
samayācārasadbhāvah pālyatvenopadišyate. (261) 
bhedaprānatayā tattattyagattattvavisuddhaye 


wHarf&frenq CHRTNIRONWO Aga | 

enfafz inb ximo ef 
samayādinisedhastu matašāstresu kathyate. (262) 
nirmaryādam svasambodham sampūrnam buddhyatāmiti 


The preaching of time-discipline is being practiced for the 
prohibition of object-ness in the form divergence. In the mata 
scriptures, there is the prohibition of time-disciplene. (It suggests 
that) one should know the infinite self-conscious-ness fully. 


qata ced rada, A frm og 

wererfaferg ATA wane g A Fay 
parakiyamidam rūpam dheyametattu me nijam. (263) 
jvaladilingam cānyasya kapālādi tu me nijam 


The form of parakiya is my own (form) worthy to contemplate. 


(One should contemplate as) flame etc. the /iriga of other are mine 
too, and also the head etc. 
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Curea na E IG GAGEA ca ead | 
adisabdattapascaryavelatithyadi kathyate. (264) 


(In that verse) by the term ‘adi’, tapasa, carya, velā, ātithya etc. 
are being stated. 


ATA nrakane AA Arter 
mi a pint afssrqesiisca: | 
nama Saktisivadyantametasya mama nanyatha 
gotram ca gurusamtano mathikakulasabditah. (265) 


(It should be understood as) according to this (Saiva principle), 
from Sakti Siva to other, all is my name only. The tradition of 
teacher is called gotra. This is referred by mathikā and kula. 


qrr af Hmm faadafa: 
$risamtatistryambakákhyà tadardhamardasamjnità 
itthamardhacatasro 'tra mathikah šānkare krame. (266) 
yugakramena kūrmādyā mināntā siddhasamtatih 


This tradition of teacher (mentioned in the eighth verse of first 
chapter) is known as the name of tryambaka. Its half is concerned 
with name (amarda). Thus in this Saiva Krama, there are four and 
half mathikās. By the krama of era of siddha-tradition, it is from 
kūrma to mana. 
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anie ^ EN weed dtes | 

qa gifs dui a fermi wennfienTH 
ādišabdena ca gharam pallī pīthopapīthakam. (267) 
mudrā chummeti tesam ca vidhānam svaparasthitam 


(In the previous verse) ghara, pallī, pītha, upapitha, mudrā, 
chummā etc. are the names derived from the word ‘adi’ and put in 
the order of its own samtati krama. 


wrarrTHfguedp fe <a dari aaa | 

wot Yes wearer fü 
tadatmyapratipattyai hi svam samtānam samāšrayet. (268) 
bhunjita püjayeccakram parasamtāninā nahi 


To attain the state of harmony (tādātmyabhāva), one should stay 
mentally as one’s child. One should not enjoy or do cakrapūja 
with the other tradition’s people. 


wea AAA ffs Grea aa: | 
sravesfa wi ded dear aad 


etacca matasastresu nisiddham khandana yatah. (269) 
akhande pi pare tattve bhedenānena jàyate 


Its prohibition is stated in the matašāstra, for it rejects the idea of 
divergence in the integral supreme principle. 


wd Adam daaa: | 

arftafaritad afe uremedufae fea 
evam ksetrapravešādi samtānaniyamāntatah. (270) 
nasminvidhiyate taddhi sāksānnaupayikam šive 


Hence, in the trikašāstra of anupaya, there is no arrangement from 
ksetrapraveša (entrance into the field) to samtāna niyam. 
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" waa free oer AAA ue | 
na tasya ca nisedho yanna tattattvasya khandanm. (271) 


Here is no prohibition of it for there is no rejection of that principle 
(of element, field, divergence etc.). 


fasaa fe maa tatad fenefeudi 

fafufieen at sedi d AT waver | 
visvatmano hi nāthasya svasminrūpe vikalpitau 
vidhirnisedho va Saktau na svariipasya khandane. (272) 


Arrangement and prohibition can not be able to reject its own 
essential nature while it dwells as alternate form in its own form of 
great Lord in the image of world. 


uaran qp aaa fwd gar 

"WEE aft U mee Sess a gafag | 

qa exu ATĪA wed sift 
paratattvapraveše tu yameva nikatam yada 
upayam vetti sa grāhyastadā tyājyo 'tha va kvacit. (273) 
na yantranátra kāryeti proktam šrītrikašāsane 


The means which (a yogina) finds closer in order to enter into the 
paratattva, should adopt that. Or, should give up that (which he 
finds as obstructed means in entry). In this context, one should not 
have the state of self-suffering, as is told in trikašāstra. 
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wan udtarmatraeetaraufgt: 1 

amma Tri a ad ftraad aa: 
samatā sarvadevanamovallimantravarnayoh. (274) 
āgamānām gatīnām ca sarvam šivamayam yatah 


There esists same-ness in all deities, in ovallī, mantra, varņa, 
āgamas and gatis (movements) because all is Siva-ness. 


a waa Raai uy | 

a aafsaagrmamadad wed 
sa hyakhanditasadbhavam Sivatattvam prapasyati. (275) 
yo hyakhanditasadbhavamatmatattvam prapadyate 


The yogina, who attains the self which is integrally truthfull, 
attains the šiva-hood (Sivatattva) which is also integrally truth- 
ness. 


PARRA YR WF 
wa tant a afer 
trataaargarda arsfa 
wafa mAT: | 
ketakīkusumasaurabhe bhrsam bhrīga 
eva rasiko na maksikā 
bhairaviyaparamadvayarcane ko 'pi 
rajyati mahesacoditah. (276) 


In the odour of ketaki (flower), a bee involves, not the flies. 
Similarly, in the worship of absolute non-dual element of 
bhairava, having the grace of maheša, only a rare person involves. 
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sa am fami gaat Mass: 
feurita veri verme facia | 
asminšca yāge visrantim kurvatām bhavadambarah 
himanīva mahāgrīsme svayameva vilīyate. (277) 


For them who rest in the yāga of mahešvara, the expansion of 
world dissolves in themselves, as ice in the season of extreme 
summer. 


ad afavaga amaaa 

AAs Rases amfa gu: | 
alam vatiprasangena bhūyasātiprapañcite 
yogyo 'bhinavagupto 'sminko 'pi yagavidhau budhah. (278) 


Otherwise, what is good to say more about this subject? In this 
widely extended yāga  vidhi, a brilliant scholar (like 
Abhinavagupta) by the Abhinava (Lord) attain, the gupta (stainless 
secured purity). 


FT fam wera fefeerdu 
ityanuttarapadapravikase Saktamaupayikamadya viviktam. 


hence, sāktopāya is explained here in order to development of 
anuttara-pada. 
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Glossary of Technical terms 


A (31) 
A : Short form of anuttara, symbol of 
Siva. 
Akula : Šiva 
Agni : Pramata, knower, subject. 
Agnistoma : Consecration of fire ( one can go 


through the sixth prasna of 
Baudhyana - šrauta - sūtra) of fire. 


Ajūāna : The Primal limitation, mala, 
ignorance (not the absence of 
knowledge). 

Advaya : Without a second, unique, sole. 

Adhvan : The same ‘adhva’ purusa and 


vachana in Sanskrit Grammer. One 
can consult the verse 87 of 
Ratnatryapariksa of Srikanhasiiri in 
*Astaprakaraņam ”. 

Adhvā : Course or path. There are two groups 
of adhvà. Dešādhvā (kala, tattva, 
bhuvana) and Kālādhvā (varņa, 
mantra, pada). Dešādhvā is Prakāša 
and Kālādhvā is Vimarša. Šuddha 
adhvā is the intrinsic course, the 
supramundane manifestation. 
Asuddha adhvà is the course of 
mundane manifestation. 

Adhisthàna i Substratum, support. 

Anacka : Sounding the consonants without the 
vowels, concentrating on any mantra 
back to the source where it is 
unuttered. 
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Anirvacaniya > Unutterable, indescribable. 
Anugraha : Grace. 
Anuttara ; The Highest, the Supreme, Parama 


Śiva, the Absolute, one then whom 
nothing is higher, the vowel ‘a’. 


Anuttara dhama : Abode of Anuttara 

Anupaya : spontaneous realization of Self 
without any special effort. 

Anumana : Inference. 

Anu : One who breathes, the jiva, the 


empirical individual, the limited, 
conditioned, the experient whose 
predominant nature is the empirical 


mind. 

Apana : The vital vayu that goes downwards, 
the inhaled air. 
A (3T) 

Atma-vyapti í Realization of the self without the 
realization of the all-inclusive Siva- 
nature. 

Ātma-višrānti : Resting in the Self. 

Adi koti 3 The first edge or point i.e. the the 


heart from which the measure of 
breathy is determined. 

Ānanda : Bliss, the nature of Sakti, the 
essential nature of Parama Šiva 
along with Cit, the letter ‘a’. 


Anand-upaya : Realization of Siva-nature without 
any yogic discipline. Also known as 
Anand Yoga or Anupāya. 

Ananda rasa ; The transcendental state of asthetic 
rapture. 
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Ananda Sakti ; Para Sakti releasing delight. 

Abhoga : Expansion. Camatkara or spiritual 
delight. 

Amarsa : Self experience. 

Áveéa . : Entry, absorption. 

Āsvāda : Taste. 

Aksepa : Superimposition. 
I(%) 

Icchà : Will, the letter’ *&' (i). 

Iccha upaya : Śāmbhava-upāya, also known as 

i ichhāyoga. 
Icchā-Sakti : The inseparable innate Will Power of 


Parama Siva, the inward state of 
Parama Siva in which Jfiana and 
Kriya are unified, the predominant 
aspect of sadāšiva. 


Idantà : This - consciousness, objective 
consciousness. 
1($ 

Isvara-tattva S The fourth tattva, counting from 
Siva. Jfiána is predominant in this 
tattva. 
U (3) 

Uccàra : Holding the mind at rest on prana. A 


particular technique of concentration 
on Pranasakti under Anava upāya. 


Utkranti : Going up or out. Departure. 
Udāna : The vital vayu that moves upwards. 
Uddesa ; Statement, illustration 
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Udyama 


Unmesa 


Unmana 


Upadesa 


Upamana 
Uma 


Urmicakra 


Ojasa 


Kancuka 


Karana 


Kalana 
Kala 
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The sudden spontaneous emergence 
of Supreme I-consciousness. 
Opening of the eye. The 
externalizing of Jcchà Sakti, the start 
of world-process. Representing the 
letter ‘w’. 

That which transcends manas. This 
Sakti is amatra, measureless and 
beyond time. 

The first uccāra by a sage. 
Comparison, Resemblance. 

The Icchā Sakti of the Supreme. U = 
Siva, mà = Sakti, the Sakti of Siva. 
Light or splender of Siva. 


Ù (s) 


A form of Samvit for worship. 


O (si) 
Vigour, energy, splendour, light, 
power. 


Ka (@ ) 

The coverings of Maya. Throwing a 
pall ever pure consciousness (Suddha 
Samvid) and thus converting Siva 
into jiva. 

The means of jana and kriyā. One 
of the Gnava upayas in which the 
aspirant contemplates over the body 
and the nervous system as an 
aepitome of the cosmos. 

Grasping. 

Part. Particle. Aspect. The Sakti of 
consciousness by which all the 
thirty- six principles are evolved. 
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Kā (OT ) 
Kālāgni : A particular Rudra in Nivrtti Kala. 
Kāla-adhvā $ Varna, mantra and pada. 
Ku (&) 
Kula Sakti manifesting herself in 36 
tattvas. 
Kra (5) 
Krama : Realization of self by means of Kriya 
: Yoga. 
Kriyà Yoga : Anava upāya, also known as 
Kriyopaya. 
Kriyà Sakti : The power of assuming any and 
every form. 
Ksa (8) 
Ksa : Kūtabīja is a mystical name of the 


letter ksa. Technical name for the 
combination of two halanta letter k 


and s. 
Ksipra B Speedy, quick. 
Ksubhita : Shaken, agitated. 
Kha (@) 
Kha : Ākāša, space. 
Khecarī : Sub-species of Vāmešvarī Sakti, 


connected with the pramātā, the 
empirical self. Khecari is one that 
moves in Kha or the vast expanse of 
consciousness. 
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Ga (T) 

Granthi : Psychic Tangle, psychic complex. 
Bondage costituded by the modified 
thoughts. 

Ca (^d) 

Cakra : The group or collective whole of 
Saktis. 

Cakresvara : The master or lord of the group of 
Saktis. 

Cit : The Absolute, foundational 


consciousness, the consciousness that 
is the unchanging principle of all 
changes. 

Citta : The limitation of the Universal 
Consciousnessness manifested in the 
individual mind, the mind of 
empirical individual.\ 


Citi : The cosciousness-power of the 
Absolute that brings about the world- 
process. 

Cidānanda ; The nature of Ultimate Reality 


consisting of consciousness and 
bliss, the sixth stratum of Gnanda in 
uccara yoga of āņava upaya. 
Caitanya i The foundational Consciousness 
which has absolute freedom of 
knowing and doing of jūāna and 
kriyà Sakti. 
Ji (sit) 


Jiva : The individual soul, the imperical 
self. 
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Jivanmukta : The liberated individual who while 
still living in the physical body is not 
conditioned by the limitation of his 
subtle and gross constitution and 
believes the entire universe to be an 
expresson of Siva or his highest self. 

Jīvanmukti : Experience of liberation while still 
living in the body. (Actually it is not 
experience but experiencing, what J. 
Krishnamurty used to coin). 


Ta (7) 

Tattva : Thatness, principle, reality, the very 
being of a thing. 

Tantra : Symbolic wisdom, directly 


communicated through a teacher. 
Sanketa vidya guruvaktragamya 

Tejasa : Glow, glare, tap of a flame, light, 
bright appearance. 


Tri (f) 

Trika : The system of philosophy of the 
triad-Nara, Sakti and Siva or para, 
the highest, concerned with identity- 
Prakasa, Vimarša and their 
sāmarasya, parāpara, identity in 
difference-iccha, jnana and kriyā, 
and apara, difference and sense of 


difference. 

Trpta : Satiated, Contended. 
Di(fē), Dī ($), De (%) 

Dikcarī : sub-species of Vamesvari, connected 


with outer sense. 
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Divya mudrā : Khecarī mudrā. 


Dīksā : The gift of spiritual knowledge, the 
initiation ceremony pertaining to a 
disciple by which spiritual 
knowledge is imparted and the 
residual traces of his evil deeds are 


purified. 
Deša adhvā : kalà, tattva, and bhuvana. 
Nā (T) 
Nāda : The first movement .of Siva-sakti 


towards manifestation, the unstruck 
or unbeaten sound experienced in 
susumnā, when Sakti fills up the 
whole universe with Vādānta, she is 
designated as Nada. This is also 


Sadāšiva tattva. 
Ni ( fī ) 

Nimesa EE Closing of the eye-lid, dissolution of 
the world, the involution of Siva in 
matter. 

Nirvikalpa A Devoid of all thought-construct or 
ideation. 

Nis kala : Partless, undivided, Siva above 
manifestation or creation. 

Pa(Y ) 

Paīcakrtya R The ceaseless five-fold act of Siva- 
manifestation, maintenance of 
manifestation, withdrawal of 


manifestation, veiling of Self and 
Grace (srsti, sthiti, samhāra, vilaya 
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Pafica-sakti 
Pati 

Para 

Para Pramatà 
Param Siva 
Parāpara 


Parāmarša 


Parāvāk 


Parāšakti 


Parīksaņa 
Pašu 


Pasyant 


Pasa 
Pūrņāhantā 


Prakāša 
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and anugraha respectively), 
ābhāsana-rakti-vimaršana- 
bījāvasthāpana and vilāpana. 


The five fundamental saktis of Siva- 
Cit, Ananda, Icchà, Jnana and Kriya. 
The experient of Suddha adhva, the 
liberated individual. 

The highest,the Absolute. 

The highest experient, Parama Siva. 
The Highest Reality, the Absolute. 
The intermediate stage, unity 
indiversity. 

Seizing mentally, experience, 
comprehension, rememberance. 

The vibratary movement of the 
Divine Mind that brings about 
manifestation, Logos, Cosmic 
Ideation. 

The highest Shakti of the divine, Citi, 
Paravak. 

Test, Examination. 

The empirical individual bound by 
avidyā or spiritual nescience. 

The divine view in undifferentiated 
form, vak sakti, ready to create in 
which there is no difference between 
vacya (object) and vacaka (word). 
Bondage. 

The perfect I - consciousness, non- 
relational. 

I - consciousness. 

Light, the principle of self revelation, 
the principle by which every thing 
also is known. 
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Prakrti 
Prmāna 
Pramātā 
Prameya 


Pratibhā 


Pratyaksa 
Pratyahara 


Pralayākala 
Prācya 

Prāņa 
Prana-bija 
Prayascita 
Paunsna jnana 


Paurusa ajnana 


Paurusha jnana 


Prapaiica 


Bindu 


Bija 
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The source of objectivity. 
Knowledge, means of knowledge. 
Knower, subject, experient. 

Known, object, object of knowledge. 


Ever creative activity of 
consciousness, the spontaneous 
Supreme l- consciousness, Parad 
Sakti. 

Perceptible, perception. 

Withdrawal of the senses from their 
Objects. 

One resting in Mayatattva, not 
cognizant of any thing, cognizant of 
sūnya or void only. 

Foremost. 

Vital power, vital energy, life energy. 
The letter ‘ha’. 

Expitation. 

Ultimate knowledge of Purusa. 

The innate ignorance of Purusa 
regarding his real Self. 

Knowledge of one’s Siva nature after 
the ignorance of one’s real Self has 
been elimlnated. 

Display, Manifestation 


Ba(@ ) 

The compact mass of Sakti gathered 
into an undifferentiated point ready 
to create, undivided Light of 
consciousness. 

The active Light of the highest Sakti 
which is the root cause of the 
universe. 
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Baindavi kala : Svātantrya Sakti, it is that freedom of 
Parama Siva by which the knower 
always remains as the knower and is 
never reduced to the known. 


Bauddha ajnana ; The ignorance inherent in Buddhi by 
which one considers his subtle or 
gross body as the self on account of 
aśuddha vikalpas. 

Bauddha jħāna : Considering oneself as Siva by 
means of suddha vikalpas. 


Bha (X ) 

Bhāvanā i The practice of contemplating or 
viewing mentally oneself and 
everything else as Siva, jnana yoga, 
Sākta upāya, creative contemplation, 
apprehension of an inner, emergent 
divine consciousness. 

Bhuvana adhva : The third spatial existence, namely 
world. There are 108 bhuvanas, 
according to Abhinavagupta. 


Bhūcarī : Sub-species of Vamesvari, connected 
with the bhavas or existent objects. 

Bhoktā i Experient. 

Bhairava : By the word Bhairava, Bha means 


‘light? and rava means connotes 
ravayati means 'comprehends, or, 
*He whose light of consciousness 
joined with his power of activity 
comprehends the universe in His 
self.” 
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Bhairavi mudrā : when the entire concentration is 
centered inside while the eyes are 
open. 

Ma(X) 
Madhyadhāma : The central ndadi in the 


pranamayakosa, also known as 
brahmanádi or Susumnā. 


Madhyamā : Sabda in its subtle form as existing 
in the antahkarana prior to its gross 
manifestation. 

Mantra : For Deva, it is mantra and for Devi, it 
is mahavidya. |t is called mantra, 
because it induces manana or 
reflection on the Supreme and it 
provides trāņa or protection from the 
whirlgig of trans-migratory life 
(mantra = man + tra, nirukti). 


Mantrešvara : The experient who has realized 
Īsvara tattva. 

Mala : Dross, limitation, ignorance that 
hampers the free expression of the 
spirit. 

Mahesvara : The highest lord, Parama Siva. 

Matrka : Mother or power of sound. 

Mátrkà cakra : The group of Saktis pertaining to 
Matrka. 

Māyīya mala : The limitation due to Maya which 


gives to the soul its gross and subtle 
body, and brings about a sense of 
difference. 

Malini : Sakti of letters which holds the entire 
universe within itself and in which 
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the letters are arranged in an irregular 
way from ‘na’ to ‘pha’. 


Mudra : Mud (joy) * ra (to give). 
Ya(X) 

Yajna : Sacrifice, Sacrificial rite. 

Yaga : Tantrika synonyme for yajna. 
R (3) 

Rāga M : Passionate desire, one of the 
coverings of Maya. 

Rudra : (kalagni) resides in the lowest plane 
of Nivrtti kala, who destroys the 
lower self. 

Rudra pramātā : Mukta Siva. 

Rüdhi : Growth, germination. 

Va(a@) 
Vahnī : Fire. 
Vikalpa j Difference of perception, an Idea as 


different from another idea, ideation, 
thought-construct. 

Vikalpa (Suddha) — : The fixed Idea that I am Siva. 

Vijnanakala : The experient below Suddha Vidyà 
but above Maya who has pure 
awerness but no agency. He is free of 
Karma and mayiya mala but not free 
of ànava mala 

Vimarsa : Self-consciousness or awareness of 
Parama Siva full of jana and kriyā 
which brings about the world- 
process. 
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Visvottirna 
Visarga 
Vedaka 
Vedya 


Sakti- Cakra 
Sakti tattva 
Sakti-paficaka 


Sakti-pàta 


Sākta-samāveša 


Sabdarāši 
Sāmbhavaupāya 


Sambhava-samavesa : 


Šiva 
Siva(parama) 
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Transcendent. 
Emanation. 
Experient. 
Object. 


Sa (3I) 

The group of twelve mahākālis. 

The vimarša aspect, the second of 
the 36 tattvas. 


The five foundational sakti of Siva, 
viz., cit, ānanda, icchā, jūāna and 
kriyā. 

Descent of Sakti, divine grace by 
which the imperical individual turns 
to and realizes his essential divine 
nature. 


Identification with supreme 
Cosciousness by means of Sākta- 
upaya. 


Multitude of letters. 

Sudden emergence of  Siva- 
consciousness without any thought- 
construct (vikalpa) by a mere hint 
that one’s essential Self is Siva, also 
known as Sambhava yoga or 
Icchopaya or Icchā-Yoga. 
Identification with Siva without any 
thought-construct born out of 
profound insight or Sambhava 
upaya. 

The good. Prakasa. 

The Absolute. 
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Suddha Vidya : The fifth tattva, counting from Siva. 
Sa (9) 
Sadadhvā : The six forms of manifestation-Three 


on the subjective side and three on 
the objective side. 


Sa (4) 
Sankoca : Contraction, limitation. 
Sandhana : Uniting. Joining.Union. 
Sthanu > Firm, fixed, unmovable, immovable. 
Sanghatta : Meeting. 
Samvit : Supreme consciousness in which 


there is complete fusion of: prakāša 
and vimarša. Jnana Sakti. Svatantrya 
Sakti. 

Samvit-devata : From the macrocosmic point of view 
Samvit-devatas are khecari, gocari, 
dikcarī and bhūcarī. From the 
microcosmic point of view, the 
internal and external senses are said 
to be samvit-devatā. 


Sakala ; All limited experients. 

Sadāśiva : Sadakhya tattva, the third tattva, 
counting from Siva 

Samavesa ; Being possessed by the Divine, 


absorption of the individual 
cosciousness in the Divine. 


Savikalpa jūāna : Knowledge which is acquired 
through the judgement of Buddhi. 
Sayujya : The state in which the aspirant 


realizes identity with the Divine in 
the midst of difference. 
Soma : Moon. Āhlāda. 
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Sthana-Kalpana : A mode of ànava upāya concerned 
with concentration of external things. 
Sphurattà : Gleam, a throb-like gleam of the 


Absolute Freedom of the Divine 
bringing about the world-process, 


Spanda. 

Svacchanda : the absolutely Free Being, Siva, 
Bhairava. 

Svarūpa : Essential Nature. 

Svasamvedana : An intuitive apprehension of oneself 


without the aid of internal and 
external sense. 


Svātantrya : Absolute Freedom of will, Vimarsa 
Sakti. 

Sphuta : Burst, broken, split. 
Ha(* ) 

Ha : Symbol of Sakti or divine power. 
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